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Distinctive Features of Navya Nyāya 


Keshab Chandra Dash 


It is a fact that unless and until the conceptual clarity is logically formalised and 
reasonably confirmed no study can attain its point of success. On such a line, Navya Nyaya 
renders its basis and reveals its methodological rigour. As an independent discipline it has 
contributed a lot to the Indian Sastras so far as the cognitive aspects, linguistic subtilities, 
stylistic abstruseness and theoretical approximations are concerned. The influence of Navya 
Nyaya can be traced out in the works on almost all the branches of Sanskrit learning which 
have appeared during the last five hundred years. 


The Nyaya system has nurtured a science culture in India dealing with many aspects 
of both positive and theoretical sciences which come under its purview. 


Physical World 


The physical world, according to the syncretic tradition of Nyaya, consists of seven 
categories of elements, namely, dravya (substance), guna (quality/attribute), karma (action), 
samanya (universal), visesa (particular), samavaya (inherence) and abhava (absence). These 
are not simply subjective ideas but constitute the very essence of reality. A flower, for 
example, can be taken to explain the notions. The flower is viewed as the substance. It 
possesses the quality like colour and action like motions. Further, the flower is signified by 
its characteristics like flowerness. In other words the flower possesses the universal 
‘flowerness’ by which it is determined to be thus and so. The relation between colour and 
flower, motion and flower and flowerness and flower is inherence, i.e., colour, motion and 
flowerness inhere in flower, the substance. The flower is distinguished from other substances 
because of its particularity even in the atomic level. All these finally lead to a state which 
is called absence. This absence is identified with the help of its counter positive. Thus both 
bhava (existent) and abhava (non-existent) elements constitute the physical world. 


Atomic Causality 


The basic unit of the world is explained in terms of atoms. Each element has its own 
basic class of atom which is indestructible and indivisible. An atom is spherical without 
having any magnitude. Actually atoms are in eternal motion. Two atoms are combined by 
an unseen force to become-the material cause for formation of a dyad (dvyanuka). Three 
dyads are the cause of a triad (trasarenusktrynuka) of the size of a note in sunbeam. But the 
atom loses its causal efficiency when a triad comes into existence. The structural arrangement 
(vyüha) of dyads in a triad produces different qualities in a single substance. Thus atomic 
causality becomes responsible for formation of the gross bodies. 
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Cognitive Faculty 


According to Nyaya system, cognition is a particular quality inhering in the soulskself, 
ie., the self is the causal substrate or the locus of cognition. It is conceptualised in two 
major levels : (1) the pre-linguistic level in which the cognition appears as undiscriminated 
whole, (2) linguistic level in which the qualificative cognition appears as having its parts 
clearly distinguished. Language becomes a pre-condition of cognition in this level. 


Cognition as a whole, in broader sense of the term, exhibits three major aspects : 
(1) act of knowing (understanding). (2) instrument of knowledge (intellect), and (3) result 
of the act of knowing (cognition). It is also viewed as the non-physical momentary event 
and an action in point of modification of mind or mental state. Cognition prompts us for 
both linguistic and non-linguistic behaviours. This prompting is of three kinds namely, (1) 
pravrtti (motivation to do something), (2) nivrtti (motivation not to do), and (3) udasinata 
(motivation to remain neutral). 


As the material elements are distinguished by their position and magnitude, etc. so the 
cognitive elements are particularised with reference to certain objects. There is a factual 
basis out of which a cognition arises. This basis is different from what the cognition really 
is. To say, in other words, cognition is characterised by its content (visayanirüpyam hi 
jüanam). A content structure designated as visaya is determined by its distinguishing 
characteristics, i.e., dharma. This dharma may be any of the seven categories of elements 
as the case may be. Further, it may be any inherent abstract property like potness in the pot 
and acquired property like *counterpositiveness' in point of its absence. 


Philosophy of Language 


All our experiences are ultimately reduced to sound patterns which ontologically form 
( the shape of a language. This sound pattern is nothing but a type of quality (guna) according 
to Naiyayikas. As far as the philosophical aspects of the language is concerned it is viewed 
as pramana-valid means of knowledge as well as a prameya-a kind of knowable entity, i.e., 
a fundamental principle of reality. Amongst four sources of knowledge, namely, pratyaksa 
(perception), anumana (inference), upamana (analogy) and sabda (speech) the language 

emerges as the fourth accredited source. 


The Nyaya philosophy of language involves mostly the question of logic-epistemological 
considerations. However, it has not overlooked the functional aspects of the language. The 
focal point is deeply rooted in theoretical account of the meaning and understanding process. 

| It mainly makes an investigation into the meaningful discourse including the problem of 
sentence-meaning and the meaning of its different units. The whole process is analysed in 
viewpoint of the addressee or hearer who expects a pramana-sabda-valid word from the 


l speaker. Since meaning is considered as an item of knowledge and the word, in question, 
i involves competence issues the expression is supposed to be valid (prayoga-hetu-bhūtārtha- 
Í tattvajnana-janya-pramanam—Gangesa) as far as the rational character of the communication 
| is concerned. On such major ideas Naiyayikas have developed a philosophy of language 
il which aims at a scrutiny of factual cognition and its representation. 
f 
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Inferential Mechanism 


Inferential mechanism put forward by Naiyayikas presupposes a knowledge which may 
be perceptual, verbal or any other type. In other words, inference follows the already existing 
knowledge. This is mainly of two types : (1) Svartha (inference for self) involving a particular 
mental process, and (2) Parartha (inference for others) involving the same mental process 
represented by some linguistic expressions. But finally each and every inference is reduced 
to Svarthanumana. 


The process of inference is explained taking recourse to five-membered syllogism 
called pañcāvayava-vākya ‘a structure comprising five cognitive sub-structures'. For instance, 


(1) Pratijna (Hypothesis) : parvato vanhiman-The mountain is fiery. 
(ii) Hetu (Reason) : dhümavattvat 
Because it possesses the state of having smoke. 


(iii) Udaharana (Example) : yo yo dhümavan sa se vanhiman—yatha mahanasam. Whatever 
possesses smoke possesses fire, like a kitchen. 


(iv) Upanaya (Application) : tatha ca ayam 
So is this. (The mountain also possesses fire). 
(v) Nigamana (Conclusion) : tasmat tatha 
Therefore, it is so. (Therefore, the mountain possesses fire) 


According to Naiyayikas an inference is mainly based on invariable concomitance, i.e., 
invariable relation that exists between two phenomena, namely hetu (probans) and sadhya 
(probandum). The idea is expressed as : 


(i) yatra yatra......... tatra...... 
Wherever......... there...... 

(ii) yat yat......... at 
Whatever is............ iS. 


The whole inferential structure may be formalised as : 
(H.(H > S) S 


If there is H such that if H then S, then S. (There is H (hetu) such that if H then S 
(sadhya) and if this is the case then (infer) S). 


This is the main idea on the basis of which Naiyayikas develop their complex structure 
of inferential mechanism. 


Relational Logic 


Navya Nyaya always expresses itself in terms of certain relations. Several types of 
relation have been postulated in this system. Some temporal and spatial relations, such as, 
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magnitude, separateness, disjunction, remoteness and nearness, etc., are subsumed under 
quality (guna). The other types are treated separately such as binary and symmetrical, etc. 
The major categories of relations conceived by Naiyayikas are : (1) Grammatical relation, 
(2) Logical relation, (3) Ontological relation, (4) Dormant relation, and (5) Conceptual 
relation. All such relations play a pivotal role for modelling a qualificative cognition. 


Scheme of Representation 


The scheme of representation in Navya Nyaya takes its stand from the very nature of 
an expression and the cognition it generates. It is a kind of semantic extraction which 
displays clarity, correctness and disambiguation. In this way, the process shows how an 
expression differs from what it represents and how it takes some additional signification 
which fits the criteria of linguistic validity and truth. Moreover, this encapsulates a complete 
set of conceptual constituents and their inter-relationship. For instance, the expression, suratho 
nama raja. 


‘The king is Suratha by name’ is represented as samjna tadatmyavat suratha sabdavacyo 
raja. The king is signified by the word Suratha having the identity of a nama. Here the 
relation identity is realised between two relata, namely Suratha and raja in Noun—Noun 
relational set up. 


Principle of Theorisation 


The principle of theorisation in Navya Nyaya is broadly based on postulation of relations 
and relational networks. Theorisation itself involves a process of designing a metalanguage 
which actually gives the shape to a theory. A non-technical and non-formal element is put 
under technical and formalised framework for its clarity and correctness. It has also evolved 
a method for extreme thoroughness in interpretation and analysis. The techniques and 
methodology so moulded have given a separate identity to Navya Nyaya itself in the sphere 
of human enquiry. Also in the spirit of logical enquiry Naiyayikas have conceived their own 
theories in almost all epistemological and linguistic topics. 


These are some of the points which I wanted to highlight here with an aim and idea 
of relating those to the fresh line of modern scientific research. 
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Nyayadarsa : 
.A Manual of Nyaya Vaisesika Philosophy 


Subas Chandra Dash 


Orissa has a long tradition of rich culture which is reflected in various literary 
compositions of its great sons. Many important works were written here covering almost all 
branches of Sanskrit studies. Through Sanskrit literary activities and various compositions 
Orissa is really proud of contributing to the development of Sanskrit learning especially in 
the field of Literature, Poetics, Grammar, Philosophy, Dharmasastra, Astronomy, Inscriptions, 
Puranas, etc. Among the great writers a few are mentioned here like Jayadeva, Visvanatha 
Kaviraja, Samanta Candrasekhara, Krsnamisra, Sridhara Svāmī Mahàmahopadhyaya 
Valadeva Vidyabhüsana, Narasimha Vajapeyi, Visnu Sarma, Murari Misra, Udayanacarya 
Govardhanacarya, Krsnananda, Kavi Dindima Jivadevacarya, Kavicandra Raya Divakara 
Misra, Vasudeva Ratha Somayaji, Haladhara Misra, Raya Ramananda, Gangadhara Misra, 
Vidyakara Purohita, Gopinatha Misra and Mahamahopadhyaya Damodara Mahapatra Sastri. 


The present paper deals with a philosophical text of Mm. Damodara Mahapatra, namely, 
Nyayadarsa which is a manual of Nyaya-Vaisesika Philosophy. 


1.0 Author and the Style 


Mahamahopadhyaya Ayurvedopadhyaya Vidyavinoda Pandita Damodara Mahapatra 
Sastri, Kavya-Mimamsa-Smrtitirtha, who was a priest of Lord Jagannatha at the temple of 
Puri belongs to this century. In the beginning of the 20th century A.D. Pandita Damodara 
Sastri was born at Puri and was very much engrossed in the Vedic studies and well versed 
in almost all Sastras. As a temple priest, be performed Püjà at the lotus feet of Lord 
Jagannatha, Lord Balabhadra and Devi Subhadra and became very famous for his sound 
knowledge of Vedic tradition. But he also devoted his time as a Guru to popularise Sastric 
knowledge and taught pupils at his residence in Puri. Later he also served in the traditional 
Pathasala of Puri Sri Sadasiva Sanskrit College and became famous for his method of 
teaching. As he explained the secrets of Sastras to his pupils in a simple language, he 
thought of writing texts in that manner. Afterwards, he wrote more than a dozen works out 
of which some are published by himself with the financial help of great persons and some 
others by Orissa Sahitya Academy, Bhubaneswar. Those are namely: (1) Vedanta Manjusa, 
(ii) Nyayadarsa, (iii) Sarva-Darsana- Kaumudi, (iv) Samkhya-Tattva-Dipika, (v) Yoga Tattva- 
Varidhih published in different times. Pandita Damodara Mahapatra wrote these philosophical 
works in simple Sanskrit in the form of questionnaire. His intention was to present the 
difficult Sastric tenets and various intricate issues of six systems of Indian philosophy in a 
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lucid style. The style was nothing but thorough simple Sanskrit and the Sastric problems 
were presented in a question and answer model for easy understanding. 


1.2 Nyaàyadarsa 


The present text Nyayadarsa was published by the author in 1941 in Puri.! This is a 
manual text on Nyaya-Vaisesika philosophy which is written in a simple language in a 
dialogue form between a father and a son. The dialogue starts by the son by introducing the 
concept of moksa as a question and a Sastric issue, which is then answered by the father 
subsequently. At the beginning of the text, he salutes to the Lord Balabhadra. Lord Jagannatha 
and Devi Subhadra in the benedictory verses’. There are seven benedictory verses in the 
beginning of the text out of which three are referred to the above mentioned three Lords, 
one for Daksina-Kalika, one for parents, one for his generation of priests and then one for 
Maharsi Kanada. He himself records about his parents and mentions that his father's name 
is Krsnacandra and mother’s Savitri. He belongs to the family of priestly class having 
Kasyapa gotra and all his predecessors were learned. Then he ends the benediction by 
paying homage to Maharsi Kanada,’ who is the founding father of the Vaisesika philosophy. 


The text is divided into two chapters namely— 


(i) Prameyapariccheda and Pramana Pariccheda. In the first chapter discussions are 
made on the subjects like-God, atoms, adrsta, soul, rebirth, moksa, padarthas and karana, 
etc. Over and above these general sastric issues, there are some more subjects like rainfall, | 
causes of earthquake, formation of steam, ice and hailstone from water, liquidity, thunder, 
production of fire in the forest, uprising of the flames, movement of the air and the entry 
of the mind from one body into another and so on. 


As in the beginning of any philosophical text, normally the concept of moksa is discussed, 
here also we get such discussions started by the son as— 


पुत्रः-महोदयाः! मोक्षस्य च नित्यत्वे कि भानम्‌? किं च धर्मस्वरूपम्‌? तज्ज्ञानं च पुनः 
कथमुत्पद्यते? 
This is answered by the father as follows- 


पिता-वत्स! धर्मादीनामनित्यत्वे मोक्षस्य च नित्यत्वे श्रुतीनामेव प्रामाण्यदर्शनात्‌ 
प्रथमं तत्‌ प्रामाण्यं प्रदर्श्य पश्चाद्धर्मस्वरूपं तज्ज्ञानं च प्रकटयिष्यते। 


In this context, various quotations from sruti are given and the discussions goes on and 
finally he points out the importance of moksa. In this connection the concept of Tsvaropasana 
and Mukti also are touched upon. The existence of God is established by the author very 
carefully by quoting previous views. The cencept of duhkha and its three divisions adhyatmika, 
adhibhautika and adhidaivika are also discussed. As long as duhkha remains, there will not 
arise moksa or mukti. And how to remove duhkha is also discussed in detail in this text. 


As the Nyaya texts take up discussions on padarthas, here also the author has not left 
that. As this is the main topic of the Nyaya-Vaisesika philosophy, the author has taken up 
the discussions very carefully. How many padarthas are there and what are their divisions 
are discussed one by one by the dialogue method. Then other topics like karana, dosa, 


9 


SC CCC Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


dravya, atoms, etc. are discussed one by one. Over and above these topics there are some 
new topics which are taken up philosophically by the author. In the context of water, the 
steam and its production is mentioned. The son asks the teacher—as you accept the coolness 
of the water, how and why the dhüma arises out of water from the cooking pot while 
cooking and from the ponds? To this above question-the father answers-that is not dhüma 
but water vapour because it does not create black particles. As dhüma is that what produces 
black particles.” This is something new in respect of other traditional discussions. 


There is another interesting discussion on the topic how cloud is formed? The son asks 
the father regarding the formation of cloud in the sky and how it remains in the sky ? The 
father replies to the above and tells that the water vapour gets united by the help of the 
contact of heat and that collected unit of vapour is regarded as cloud. After coming into 
contact with heat and due to the pressure of it the cloud changes into a liquid state and there 
it falls down which is called as rain. From the modern scientific point, the text seems to be 
quite interesting. The words used in this connection are coined and also befitting to express 
the modern scientific findings, viz., 


वैज्ञानिकनये “हाइड्रोजानाक्षजान' नामक वाष्पट्ठयमेलनेन जलोत्पत्ति स्वीकृत्य.... 


In comparison to other Nyaya-Vaisesika texts, this text seems to be a manual but at the 
same time it introduces many new concepts, scientific ideas, etc. We do not get the description 
of Dhümeketu and earthquake, etc., in other manual texts. But here such discussions are 
“= new and the author analyses such concepts from the scientific point of view and tries 
to define them in a befitting manner. While discussing the tejasapadartha, the author defines 
Dhümaketu and earthquake, etc. This is a modern way of analysing padarthas. 


As the text is presented in a dialogue-model, the subjects are discussed from sastric 
standpoint, but in many cases we find that the author takes care of the modern viewpoint 
also. As far as possible the author clarifies the sastric doubts through Sastric methods but at 
the same time incorporates modern arguments. By modern analysis he means how a particular 
object is involved in various ways to that of the basic object and how it takes various forms. 
These have a scientific analysis and the author takes care of these basic issues, hence he 
incorporates modern words and ideas to solve these issues. For example, the Vayu is described 
as it is discussed in the Nyaya- Vaisesika texts, but here different types and the nature are 
also discussed in great detail." Like this there are many such discussions the author has taken 
up and provided a sastric answer alongwith an analytical touch. This shows that the author 
had a contemporary scientific background and analytical approach. While discussing various 
padarthas, the author quotes different opinions given by Sastrakaras and takes them up one 
after the other into consideration. Then he compares those existing views one with the other 
and finally establishes his own view. This method of answering the question raised by the 
son seems to be quite interesting. 


The first chapter is called as Prameya Pariccheda where the discussions on Prameyas 
are involved. But the second chapter is known as Pramana Pariccheda as we get discussions 
on three Pramanas, namely anumana, upamdna and sabda. In the earlier chapter the pratya- 
ksa pramana is discussed, hence it is not repeated in second chapter. Regarding Pramánas 
also, the author has given much attention to prove the earlier views, analyses them and 
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finally gives his own opinion. He defines pratyaksa as visayendriya-sannikarsa-janya-jnanam 
pratyaksam and gives an interesting analysis of it with its divisions. 


While discussing Sabdapramana, he analyses in detail every aspect of it in traditional 
ay, but gives his own analysis also which is not different from it. He says-Let us first 
discuss those concepts which are important for the production of Sabdabodha,’ viz., 
aptavakyam padajnanam, saktijnanam and laksana etc. He then defines these one by one. At 
first while defining apta he adds some more qualifications of an apta who is a truthful 
person, who is devoid of committing any error and endowed with the yogic power of 
visualizing padarthas like atma etc. which are beyond sense organs,” like this he introduces 
many new things which have a sastric base. 


Conclusion 
From the above discussion we may draw the following conclusions 


(i) The author of the Nyayadarsa tries to clear the sastric doubts which arise in the mind 
of a pupil generally through this text. 


(ii) He attempts to solve those issues and sastric knots by a simple lucid style by way of 
a dialogue between a son and a father. 


(iii) The author belongs to Puri and lived in Puri during the 20th century and a servant of 
Lord Jagannatha associating him with daily Puja. 


(iv) Pt. Damodara Sastri's contribution to Indian Philosophy is very significant and his 
works prove this point. 


(v) His main contribution is to popularise sastric ideas and hence he took up a new method 
of explaining the difficult issues having a scientific background. 


References & Notes 


1. The text was published by the author himself in 1941 which is printed by Rasik Chandra Bhattacharya 
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नैयायिकमते शक्तिविचारः 


उदयनाथ झा ''अशोकः'' 


अथ सर्वशब्दस्य कुत्र शक्तिः, अशेषत्वविशिष्टे अनेकत्वविशिष्टे वा। सर्वे घटा इत्यत्र सर्वपदाद्‌ अशेषा घरा इति 
बोधः, कि वा अनेके घटा इति बोध: प्रामाणिकः। अस्माच्छब्दादयमर्थो बोद्धव्य इति भगवदिच्छा अविसम्वादिनी 
अशेषनिरूपिता किं वानेकनिरूपितेति सन्देहनिवृत्तये सर्वशब्दशक्तिविचार आवश्यकः। 


ननु सर्वे घटा रूपवन्त इत्यादौ सर्वपदादुद्देश्यतावच्छेदकघरत्वाद्यवच्छिन्नस्याशेषताप्रतीत्याशेषत्वं सर्वपदार्थः स्वीकार्यः। 
तथा चादुश्याया अस्माच्छन्दादयमर्थो बोद्धव्य इतीच्छायाः कि वेदम्पदमिममर्थ बोधयत्वितीच्छायाः शक्तिरूपायाः कार्यानुमेयायाः 
तादृशबोधदर्शनेनाशेषत्वनिरूपितैव शक्तिस्तत्र स्वीकार्या। अशेषत्व ञ्च विधेयशून्यावृत्ति तदुद्देश्यतावच्छेदकवत्वमिति चेन्न 
सर्वे घटाः प्रमेया इत्यादौ केवलान्वयिनः प्रमेयत्वस्याभावाप्रसिद्ध्या तत्रैतादृशाशेषत्व-स्याप्रसिद्धयाऽशेषत्वनिरूपिता 
भगवदिच्छारूपा सर्वशब्दे शक्तिरिति कथयितुमशक्यत्वात्‌। अव्याप्यवृत्तिवृत्तिमद-भावाप्रतियोगित्वं केवलान्वयित्वमिति 
तकसंग्रहस्य न्यायबोधिन्यां केवलान्वयिलक्षणस्य दृष्टत्वात्‌। यत्र वा विधेयशून्ये उद्देश्यतावच्छेदकीय-सम्बन्धे वृत्तेरप्रसिद्धिस्तत्रापि 
गत्यन्तराभावाच्च। यथा सर्वे घटा जातिमन्त इत्यादौ उद्देश्यतावच्छेदकघटत्वप्रतियोगिक-समवायसम्बन्धावच्छिन्नजाति- 
रूपविधेयशून्या-भावादिनिरूपितास्याप्रसिद्धिरिति। न च तदुद्देश्यतावच्छेदकव्यापकतातद्विधेयवत्वमशेषत्वमिति वाच्यम्‌। 
रूपवन्तः सर्वे घटा: रूपवन्त इत्यस्य प्रामाणिकस्यादर्शनेन तद्विधेयोद्देश्यतावच्छेदकव्यापकतत्तद्विधेयवत्वावच्छिन्ने 
विधेयान्वयस्याव्युत्पन्नत्वेन रूपाविधेयोद्देश्यतावच्छेदकघरत्वव्यापकरूपावच्छिन्ने घटे रूपावच्छिन्नघटस्यानन्वयापत्तेः। 
अभेदान्वयबोधे तद्धर्मभेदस्य कारणत्वात्‌। अन्यथा घटो घट इत्यत्राभेदबोधापत्तेः। तथा च घटाभिन्नघटबोधतात्पर्येण घटो 
घट इति वाक्यस्य प्रामाण्यापत्तेरिति चेन्न। अशेषत्वं न सर्वपदार्थः। न वा तन्निरूपिता शक्तिः सर्वशब्दे स्वीकार्या 
उद्देश्यतावच्छेदकावच्छेदेन विधेयान्वयोपगमादेवाशेषत्वलाभोपपत्त्या उक्ताशेषस्य सर्वपदार्थत्वाभावात्‌। अनन्यलभ्यो हि 
शब्दार्थ इत्यस्य सर्वमान्यत्वात्‌। नहि किल लब्धस्य लाभं स्वीकुर्वन्ति मान्याः किन्त्वन्धस्य लाभमिच्छन्ति। अतोऽनेकत्वं 
सर्वपदार्थस्तन्निरूपितभगवत्संकेतरूपा शक्तिः सर्वशन्दे स्वीकार्येति कथनेनोक्तदोषाभावात्‌। अनेकत्वञ्चोद्देश्यतावच्छेदक- 
समानाधिकरणभेद-प्रतियोगित्वरूपं बोध्यम्‌। सर्वे घटा रूपवन्त इत्यादौ रूपविधेयोद्देश्यतावच्छेदकघटत्व-समानाधिकरणतत्तद्धरो 
नेति भेदप्रतियोगित्वस्य चालिनीन्यायेनोद्वेश्यतावच्छेदकघटत्वाधिकरणे तत्तद्धटभेदमादाय सत्वात्‌। अत एव सर्व गगनं 
शब्दवदित्यादयो न प्रयोगा: प्रामाणिका vata शब्दविधेयोद्देश्यतावच्छेदकगगनत्ववति गगनं नेति भेदस्यासत्वेन 
तद्‌भेदप्रतियोगित्वरूपानेकत्वस्यापि गगनेऽसत्वात्‌। भेदस्य स्वीयप्रतियोगितावच्छेदकेन विरोधन्न भवति घटो घटो नेति घटे 
घटभेदः। अनेकत्वं सर्वपदार्थस्तन्निरूपिता भगवदिच्छारूपसंकेतरूपा शक्तिः सर्वशब्दे इत्यपि न युक्तम्‌। गगनं न गगन- 
घटोभयमिति द्वित्वावच्छिन्नप्रतियोगिताक भेदस्य केवलान्वयित्वेन गगनेऽपि सत्तवेनोद्ेश्यतावच्छेदकगगनत्वसमानाधिकरणभेद्‌- 
प्रतियोगित्वरूपानेकत्वस्य गगने सत्त्वेन सर्व गगनं शब्दवदिति प्रयोगस्य प्रामाणिकत्वापत्तेरिति चेदत्र ब्रूमः। 

स्वार्थान्वयितावच्छेदक धर्मव्यापकतादृशधर्मावच्छिन्नान्वयितावच्छेदक धर्मावच्छिन्नव्याप्यपर्याप्तिक धर्मावच्छिन्न : 
सर्वपदार्थस्तादुशपदार्थनिरूपिता भगवतूसंकेतरूपा शक्तिः सर्वशब्दे स्वीकार्येति भगवदिच्छाया अप्यविसंवादित्वमुपपन्नमू॥ 
स्वपदार्थ: सर्वशब्द इत्यादौ स्वार्थान्वयितावच्छेदकत्वविधया स्वसमभिव्याहृतपदप्रतिपाद्यत्वेन या वक्तृबुद्धि : 
तद्विषयकधर्मव्यापकत्वे सति स्तार्थान्वयि अन्वयितावच्छेदकत्वविधया स्वसमभिव्याहतप्रतिपाद्यत्वेन या वक्‍तृबुद्धि : 
तद्विषयतावद्धर्मावच्छिन्नव्याप्याया पर्याप्तिस्तत्प्रतियोगिकयावत्वावच्छिन्ने सर्वशब्दस्य शक्तिर्वाच्या। 
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स्वार्थान्वयितावच्छेदकत्वञ्च स्ववृत्तिग्रहजन्योपस्थितिप्रयोज्यस्वार्थनिष्ठविषयतानिरूपितविषयतावच्छेदकत्वम्‌। 
तदाश्रयधर्मव्यापकत्वञ्च तद्ठन्निष्ठान्योन्याभावप्रतियोगितानवच्छेदकत्वम्‌। तद्वत्वञ्च स्वार्थान्वयितावच्छेदकताघटकसंबन्धेन। 


सर्वे घटा रूपवन्त इत्यादौ स्वं सर्वशब्दस्तद्थो यावत्त्वावच्छिन्नोऽर्थः, तदन्वयी घटपदार्थः तन्तिष्ठान्वयिता- 
वच्छेदक-धर्मो घटत्वं तद्व्यापिका तादृशघटत्वावच्छिन्नान्वयितावच्छेदकरूपत्वा वच्छिन्नव्याप्या या घटगतयावत्त्वप्रतियोगिक- 
पर्याप्तिस्तत्पर्याप्तिप्रकारः यावत्वावच्छिन्नः सर्वपदार्थस्तस्य घटेऽन्वयस्तत्रैव रूपस्यान्वयः। तथा च यावदभिन्नाः घटा 
रूपवन्त इति शाब्दबोधो भवति। 


अथ किं शब्दात्‌ कुत्रापि चेत्रस्य कुत्रापि वितर्कदिर्बोधदर्शनेनोदेति सन्देहः किं शब्दस्य कुत्र शक्तिरिति। कः पचति 
इति प्रश्ने चैत्र: पचति इत्युत्तरं ददातीति चैत्रस्य ' किमिन्दु:'' कि पद्मं किमु मुकुरबिम्बं किमु मुखमित्यादौ वितर्कस्य 
च बोधदर्शनात्‌ तादृशः सन्देहो जायते सन्देहश्चेकस्मिन्‌ धर्मिणि विरुद्धकोटिद्वयावगाहि ज्ञानम्‌। तथा च कि शब्दश्चैत्रवाचको 
न वा, कि शब्दो वितर्कवाचको न वेति सन्देहः फलति, सन्देहश्च न निःसन्दिरधां प्रवृत्तिं करोतीति कि घटितप्रश्नोत्तरदाने 
कथं जनो निःसन्दिग्धं प्रवर्त्तेतेति चेच्छुणु। स्वीयजिज्ञासाज्ञापनाय किंपदघटितवाक्यप्रयोगस्य दर्शनेन कि पदस्य जिज्ञासितेऽ्थे 
शक्तिरिति बोध्यम्‌। 


तथा च किं पदं जिज्ञासितार्थ बोधयतु किं वा जिज्ञासितार्थः किं पदाद्‌ बोद्धव्य इति भगवत्संकेतरूपा शक्तिः किं 
पदे बोध्या। उद्देश्यवाचक-किंपदाद्‌ विधेयवाचक-किंपदाच्च जिज्ञासा भिन्ना भिन्ना भवति। उद्देश्यवाचक-किंपदस्य 
स्वसमभिव्याहतपदोपस्थाप्यतावच्छेदक धर्मावच्छिन्न-विधेयतानिरूपितोद्देश्यतावच्छेदकत्वेन वक्तृजिज्ञासितधर्मावच्छन्ने 
शक्तिरुपस्थाप्यतावच्छेदकत्वान्तमुपलक्षण-तयाऽनुगमक' शाब्दबोधे तदभावात्‌। एवञ्च कः पचतीत्यतः विक्लित्यनुकूल- 
व्यापारानुकूलकृतित्वावच्छिन्नविधेयतानिरूपितोद्वेश्यतावच्छेदकत्वेन वक्तृजिज्ञासितः चेत्रत्वादिधर्मस्तद्वान्‌ चैत्रो मैत्रो वा 
पचतीत्यन्वयबोधो भवति। तथा च किञ्चरिद्धर्मावच्छिन्नोद्देश्यताकपाककर्तृत्वविधेयकज्ञानं भवत्वित्याकारकरजिज्ञासायाः 
किञ्चिद्धर्मावच्छिन्नोद्देश्यताकपाकर्त्तत्वविधेयकज्ञानविषयकत्वेन किञ्चिद्धर्मावच्छिन्नोद्देश्यकताकपाक- कर्ततृत्वविधेयकज्ञानं 
भवत्वितीच्छाविषयी भूतज्ञानजनकाद्‌ ब्राह्मणः पचतीत्युत्तरवाक्यात्तज्जिज्ञासा निवृत्तिरिति कः पचतीति प्रश्नानन्तरं ब्राह्मणः 
पचतीत्युत्तरं प्रयुज्यते। 

न च कः पचतीति प्रश्नानन्तरं प्रमेयः पचतीति कथं न प्रयुज्यते। प्रमेयः पचतीति वाक्यजन्यपाकानुकूलव्यापारानुकूल- 
कृतिमान्‌ प्रमेय इति ज्ञानस्य किञ्चिद्धर्मावच्छिन्नोद्देश्यताकपाककर्तृत्वविधेयकज्ञानं भवत्वितीच्छाविषयत्वेन तादृशेच्छाविषयी- 
भूतज्ञानजनकात्‌ प्रमेयः पचतीति वाक्यात्तादृशजिञ्ञासाया निवृत्तेरिति वाच्यम्‌। जिज्ञासाविषयीभूतविधेयन्यूनवृत्तिधर्मावच्छिन्ने 
एव कि पदशक्तेः स्वीकारेणादोषात्‌। न्यूनवृत्तित्व श्च विधेयसमानाधिकरणभेदप्रतियोगितावच्छेदकत्वे सति विधेयसमानाधि- 
करणत्वम्‌। क: पचतीति जिज्ञासानिवर्ततकज्ञानजनकी भूतस्त्राह्मण: पचतीत्युक्तवाक्यघरकब्राह्मणपद्वाच्यतावच्छेदकब्राह्मणत्वस्य 
पाककर्त्तृत्वरूपबिधेयसमानाधिकरणभेदप्रतियोगिताकत्वविशिष्टतादुशविधेयसामानाधिकरण्येन पाककर्तत्वरूपविधेयव्याप्यत्वम्‌ 
चैत्रः पचतीत्यत्र चेत्रेद्दशयकपाक कर्तृत्वसमानाधिकरणो भेद: न पचति ब्राह्मणे ब्राह्मणो न पचतीति वाक्यजन्यतादृशब्राह्मणोद्दश्यक- 
पाककर्तृत्ववान्न ब्राह्मण इत्याकारकपाककर्तृत्वे ब्राह्मणभेद: कि वा तादृशकर्त्ता न ब्राह्मण इत्याकारकतादृशभेदप्रतियोगिता- 
वच्छेदकत्वं ब्राह्मणत्वे वर्त्तते, ब्राह्मणः पचतीत्यत्र ब्राह्मणोद्देश्यकपाककर्तृत्वविधेयसामानाधिकारण्यमपि वर्त्तते इति भवति 
ब्राह्मणत्वं पाककर्चृत्वरूपविधेयन्यूनवृत्तिः। प्रमेयत्वस्य केवलान्वयित्वेन सर्वत्र विद्यमानत्वेन तादृशविधेयव्यापकत्वात्‌ 
प्रमेयत्ववान्नेति भेदस्यालीकतया न तादृशविधेयसमानाधिकरणभेदप्रतियोगितावच्छेदकत्वम्‌। 


विधेयवाचककिपदस्य स्वसमभिव्याहतपदोपस्थाप्यतावच्छेदकत्वेपलक्षितधर्मावच्छिन्नोद्देश्यता निरूपितविधेयता- 
वच्छेदकतया जिज्ञासितो यो विशेषधर्मस्तदवच्छिन्ने शक्तिः धर्मे विशेषत्वञ्च स्वसमभिव्याहतपदोपस्थाप्यता- 
वच्छेदकत्वोपलक्षितधर्मावच्छिन्नोद्देश्यताक विधेयतावच्छेदकत्वेन चक्तृज्ञानविषयत्वं तच्च प्रकरणादिना ज्ञायते। अयं क 
इत्यादौ जिज्ञासायामिदन्त्वावच्छिन्नांशे विधेयतावच्छेदकत्वेन जिज्ञासितधर्मवानित्याकारको बोधः, तेन तद्विषयकजिज्ञासाविषयी= 
भूतज्ञानजनकत्वञ्चायं ब्राह्मण इत्याद्युत्तरवाक्यं तादूशप्रश्नानन्तरं प्रयुज्यते। विधेयवाचकं किं पदमयं क इत्यत्र कशब्दप्रकृतिरूपं 
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P कि पद्म, तत्समभिव्याहतेदं पदोपस्थाप्यतावच्छेदकत्वोपलक्षितेदन्त्व- रूपधर्मावच्छिन्नोद्देश्यतानिरूपितविधेयतावच्छेदकतया 
जिज्ञासितो विशेषधर्मः ब्राह्मणत्वादिरूपस्तद्धर्मावच्छिन्नोऽयं क इत्यत्र विधेयवाचकस्य कशब्दप्रकृतिरूपस्य कि शब्दस्य शक्तिः। 


अथ योऽयं घटः सोऽयं घटः स ब्राह्मणो देवपूजको य आगच्छतीत्यादिवाक्यघटकयत्पदात्‌ नानाधर्मावच्छिन्नानां 
बोधेन यत्पदस्य कुत्र शक्तिरिति सन्देहनिवृत्तये तत्पदप्रतिपाद्यतया वक्तृबुद्धिविषयतावच्छेदकत्वोपलक्षितधर्मावच्छिन्ने 
यत्पदस्य शक्तिरिति बोध्यम्‌। अत एव यत्पदेनार्थप्रत्यायने नियमतस्तत्पदापेक्षा दृश्यते। तत्पदसमभिव्याहारज्ञानं विना 
तत्पदप्रतिपाद्यतया वक्तृबुद्धिविषयतावच्छेदकत्वोपलक्षितानुगमकधर्मस्याग्रहेण शक्तिज्ञानमेव न सम्भवति। 


ननु तत्पद्जन्यप्रतिपत्तिश्च तत्पदघटितवाक्यजन्य तत्पदघटितवाक्यञ्च यत्पदघटितं यत्तदोर्नित्यसम्बन्धादतो यत्पदस्य 
शक्त्यग्रहे तत्पदजन्यप्रतीत्यसम्भवस्तत्पदजन्यप्रतीत्यभावे यत्पदजन्यप्रतीत्यभाव इत्यन्योन्याश्रयः अन्योन्याश्रयदोषेण च यत्तत्पदाभ्यां 
बोधाभावेन कथं शक्तिग्रह इति चेन्न। 


प्रकरणादिना तच्छन्दजन्यप्रतीतिपूर्वमपि तत्प्रतिपाद्यतया ववतुर्बुद्धिः सुग्रहा इति न तच्छन्दजन्यप्रतीतेः यत्पदशक्किग्रहापेक्षेति 
यत्पदशक्तिग्रहे वा तत्पदशक्तिग्रहजन्यतत्पदजन्यबो धस्यापेक्षेति, यत्तत्पदशक्तिग्रहयोः न परस्परापेक्षेति यत्पदे 
शक्तिग्रहस्योपपन्नत्वात्‌। 


ननु-साधु चन्द्रमसि पुष्करैः कृतं मीलितं यदभिरामताधिके। 
उद्यता जयिनि कामिनीमुखे तेन साहसमनुष्ठितं पुनः॥ 
इत्यादौ तत्पदासत्त्वेन तत्पदप्रतिपाद्यतया वक्तृबुद्धिविषयतावच्छेदकत्वोपलक्षितधर्माज्ञानेन तादृशधर्मावच्छिन्ने यत्पदस्य 
कथं शक्तिग्रह इति चेच्छुणु। इयञ्च व्युत्पत्तिः प्रक्रम्यमाणपरामर्शकयच्छब्दस्य चैत्रेण समागतो यस्तत्रावलोकित इत्यादौ 
चैत्रपदेनाप्युपस्थापितस्य चेत्रस्य यच्छब्देन बोधः, पूर्वपरक्रान्तस्य कृतपदोपस्थाप्यव्यापारस्यैवाभेदेन मीलनान्वयितया यच्छब्देन 
बोध इति। 


“a सर्वशैला'' इत्यादावपि तदनुरोधेन पूर्वप्रयुक्तपदोपस्थापितेऽपि शक्त्यन्तरं स्वीकणीयम्‌। यं हिमालयनामकं 
पर्वतमित्यर्थः। यं सर्वशैला इत्यत्र तच्छब्दं विनापि यच्छब्देन चेत्रव्यापारादिबोधनेन पूर्वपदोपस्थापितेऽप्यर्थे यच्छब्दस्य 
शक्तिश्शक्त्यन्तरं पूर्वकथितशक्तिभिन्ना शक्तिः स्वीकार्या। ननु यथा हिमालयः प्रक्रान्तस्तथा तोयनिधिरपि तर्हि कुतो 
हिमालयस्यैव बोधो न तु तोयनिधेरिति चेन्न। स्वप्रयोजकबुद्धिविषयतावच्छेदकत्वे सति पूर्वपदजन्योपरिस्थितिविषयतावच्छेदको 
यो धर्मस्तदवच्छिन्नेऽपि यत्पदस्य शक्तिरिति। 


“7 घरमद्राक्षं तमहं स्पृशामी ''त्यनुव्यवसायस्य पृथक्‌पुथगात्मविषयकत्वेन तत्तद्विषयकत्वेन च भिन्नत्वमित्यनुव्यवसायभेदो 
स्वविषयभेदमवलम्बते, एवञ्च तत्तदात्मतत्तद्धटव्यक्तिभेदस्तच्छब्दशक्तिं भेदयति। तच्छब्दो नानार्थको न वेति निवृत्तये 
तत्पदे शक्तिनिर्णय आवश्यकोऽन्यथा तत्र निःसन्दिग्धा प्रवृत्तिर्न स्यादिति चेत्‌ सत्यम्‌] यत्पदोपस्थाप्ये तत्पदशकितिर्बोध्या। 
अत एव प्रक्रम्यमाणवाचकतच्छब्देनापि नियतो यत्पदमपेक्ष्यते तमादाय य इहास्तीतिवत्तमानय घट इहास्तीत्यादितो 
घटानयनादिप्रतीतेरनुभवविरुद्धत्वात्‌। एवञ्च यत्पदजन्योपस्थितिविषयकत्वेन वक्तृबुद्धिविषयतावच्छेदकाविच्छिन्ननिरूपिता 
शक्तिस्तत्पदे स्वीकार्या। तथा च यत्पदजन्योपस्थितिविषयत्वेन वक्तृबुद्धिविषयतावच्छेदकत्वोपलक्षितधर्मावच्छिन्नस्तत्‌पदाद्‌ 
बोद्धव्य इति संकेतरूपेच्छा शक्तिः, किं वा तत्पदं यत्पदजन्योपस्थितिविषयत्वेन वक्तृबुद्धिविषयतावच्छेदकत्वोपलक्षित- 
धर्मावच्छिन्तं बोधयत्विति संकेतरूपा शक्तिर्बोध्या। शब्दार्थयोर्भेदेन भगवद्स्यभेदो विनिगमनाविरहेणार्थविशेष्यकः पदविशेष्यको 
वा उक्तसंकेतस्य शक्तित्वमंगीकार्यम्‌। 

एवमिदमेतदो: ववतृष्रत्यक्षज्ञाननिरूपितलोकिकविषयतावच्छेदकत्वोपलक्षितधर्मावच्छिन्ने Uta, वकतृप्रत्यक्षज्ञान- 
निरूपितलौकिकविषयतावच्छेदकत्वमुपलक्षणविधया धर्मे भासते तस्य न शाब्दबोधविषयत्वं किन्तु केवलधर्मावच्छिन्नस्यैवेति 
विज्ञेयम्‌। तेनातीन्द्रियस्य गगनादेरलौकिकप्रत्यक्षविषयत्वेऽपि इदं गगनम्‌, एतन्मन इत्यादी न प्रयोगौ। न चैवमिदं द्व्यणुकं 
नित्यमणुत्वादित्यादौ अतीन्द्रिये द्व्यणुके कथमिदं दीधितिकृता प्रयुक्तं संगच्छते। तस्येदम्पदस्य वक्तृप्रत्यक्षज्ञान- 
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निरूपितलौकिकविषयतावच्छेदकत्वोपलक्षितधर्मावच्छिन्ने शक्तत्वादिति वाच्यम्‌। तत्तद्व्यक्तित्वावच्छिन्नेऽपीदमेतदोः 
शक्त्यन्तरस्वीकारेणादोषात्‌। 


अदसश्च परोक्षविषये शक्तिः। तथा च लौकिकप्रत्यक्षभिन्नज्ञानविषयतावच्छेदकत्वोपलक्षितधर्मावच्छिन्नं बोधयतु 
अदस्पदम्‌, किं वा अदस्पदाल्लौकिकप्रत्यक्षभिन्नज्ञानविषयतावच्छेदकत्वोपलक्षितधर्मावच्छिन्नो बोद्धव्य इतीच्छात्मिका 
भगवत्संकेतरूपा शक्तिरदस्पदे बोध्या। अवच्छेदकत्वान्तमुपलक्षणम्‌, एत एव न तस्य शाब्दबोधविषयत्वम्‌। ‘alsa 
विरतप्रप श्चरचनाकल्लोलकोलाहलः'' इत्यादौ परमेश्वरस्य लौकिकप्रत्यक्षाविषयत्वेऽपि अलौकिकप्रत्यक्षविषयत्वमादाया- 
सावित्यादिना तस्य परमेश्वरस्य बोध:। संयोग, संयुक्तसमवाय, संयुक्तसमवेतसमवाय, समवाय, समवेतसमवाय, 
विशेष्यविशेषणभावरूपलौकिकसन्निकर्षजन्यप्रत्यक्षं लोकिकप्रत्यक्षम्‌। चक्षुरर्थयोः ` संयोगेनायं घट इति wenn 
चक्षुस्संयुक्तसमवायाद्रूपस्य चाक्षुषं प्रत्यक्षम्‌। चक्षु ःसंयुक्तसमवेतसमवायेन रूपत्वस्य चाक्षुषप्रत्यक्षम्‌, समवायेन शब्दस्य 
प्रत्यक्षम्‌, समवेतसमवायेन कत्वखत्वादेः प्रत्यक्षम्‌। विशेष्यविशेषणभावसन्तिकर्षेण घटवद्‌ भूतलमिति प्रत्यक्षम्‌, सर्वाण्येतानि 
प्रत्यक्षाणि लौकिकानि। लौकिकसन्निकर्षजन्यं ज्ञानं लौकिक  प्रत्यक्षम्‌। अलोकिकसन्निकर्षस्त्रिविधः सामान्यलक्षणा 
ज्ञानलक्षणा योगज इति भेदेन बोध्यम्‌। घटत्वेन सकलघटविषयक ज्ञानं घटत्वरूपसामान्य- लक्षणजन्यमलौकिकप्रत्यक्षम्‌। 
ज्ञानलक्षणाजन्यं ज्ञानं सुरभिचन्दनमिति चाक्षुषप्रत्यक्षम्‌, योगसन्निकर्षजन्यं ज्ञानं सकलपदार्थविषयक प्रत्यक्षमलौकिकप्रत्यक्षम्‌। 
तथा चालौकिकसन्निकर्षजन्यानि प्रत्यक्षज्ञानानि त्रिविधानि ज्ञेयानि। वस्तुतस्तु “ क्रमादमुं नारद्‌ इत्यबोधि सः'' “दधाति 
परममी सायका निष्पतन्त'' इत्यादयो लौकिकप्रत्यक्षविषयेऽपि भूरितरप्रयोगदर्शनादतिसन्निकृष्टलौकिकव्िषयताभिन्न- 
प्रत्यक्षीयविषयतावच्छेदकत्वोपलक्षितधर्मावच्छिन्नेऽदसश्शक्तिर्वाच्येति शक्तिवादमूले परोक्षपदं तादुशविषयताशालिप्रत्यक्षपरम्‌। 
अदसस्तु विप्रकृष्टं तदिति परोक्षे विजानीयादिति शान्दिकेर्गीतम्‌। सन्निकृष्टं विप्रकृष्टं तु वक्तृनिरूपितं ज्ञेयम्‌। तेन 
विप्रकृष्टे अदःशब्दप्रयोगः। सन्निकृष्टे इदमेतदोः प्रयोग इति बोध्यम्‌। 


अथ चेत्र: स्वपुत्रं पश्यतीत्यत्र स्वशब्देन यथा चैत्रस्य बोधः, तथा स्वं चेत्रपुत्रः पश्यतीत्यत्रापि स्वशब्देन कथं न 
चैत्रस्य शाब्दबोधः, एकधर्मावच्छिन्ननिरूपितैकायाः शक्तेः स्वशब्दे Bad! न च स्वघटितवाक्यजन्यबोधीयमुख्य- 
विशेष्यतावच्छेदकत्वोपलक्षितधर्मावच्छिन्ने स्वशब्दस्य शक्तिस्वीकारे नोक्तदोषः, स्वं चेत्रपुत्रः पश्यतीति वाक्यजन्यबोधीय- 
मुख्यविशेष्यता पुत्रे add न चैत्रे प्रकारत्वासमानाधिकरणविशेष्यता मुख्या भवति, चेत्रत्वनिष्ठप्रकारतानिरूपिता विशेष्यता 
न मुख्या भवितुमर्हति तस्याः पुत्रनिष्ठविशेष्यतानिरूपित- प्रकारतासमानाधिकरणत्वादिति वाच्यम्‌। तथा सति स्वपुत्रद्शिनं 
चैत्रं मैत्र: पश्यतीत्यत्र स्वपदेन चैत्रबोधानुपपत्तेः। स्वत्वनिष्ठप्रकारतानिरूपितस्वार्थनिष्ठविशेष्यतायाः पुत्रनिष्ठविशेष्यतानिरूपित- 
प्रकारतासमानाधिकरणत्वात्‌। नन्ववान्तरवाक्यार्थबोधे चैत्रस्य मुख्यविशेष्यतया, नेयमनुपपत्तिरवान्तरवाक्यं स्वपुत्रदशिनं 
चैत्रमिति चेत्‌ तज्जन्यबोधे चैत्रो मुख्यविशेषतया भासते, स्वपुत्रदशिनाश्रयाभिन्नं चैत्रमिति बोधात्‌। तथा च स्वघटितं वाक्यं 
स्वपुत्रदर्शिनं वाक्यं स्वपुत्रदशिनं चैत्रमिति वाक्यम्‌, तज्जन्यबोधः स्वसम्बन्धिपुत्रकर्मकदर्शनवदभिन्नं चैत्रमित्याकारकस्तदीय- 
मुख्यविशेष्यता चैत्रनिष्ठा तदवच्छेदकत्वोपलक्षितचेत्रत्वावच्छि्ने चैत्रे स्वशब्दे शक्तेः सत्त्वेन तच्छक्तिञ्ञानजन्योपस्थिति- 
जन्यशान्दबोधीयमुख्यविशेष्यतायाः प्रकारत्वासमानाधिकरणायाः चैत्रे सत्त्वात्‌। न च प्रकृतिप्रत्ययार्थो सहार्थं ब्रूतस्तत्र 
प्रत्ययार्थस्यैव प्राधान्यमिति, स्वपुत्रदर्शिनं dada: पश्यतीत्यत्रावान्तरवाक्यं स्वपुत्रदशिनं चैत्रमित्यन्तं तज्जन्यबोधः, 
द्वितीयार्थः कर्मत्वमुख्यविशेष्यकस्वपुत्रदरिचैत्रप्रकारक एव जायते, संख्याकालातिरिक्तविभक्त्यर्थस्य प्रकृत्यर्थविशेष्यतया 
भाननियमात्‌, तथा च चैत्रे मुख्यविशेषत्वविरहेण कुतः स्वपदेन चैत्रस्य बोध इति rem 


सुबर्थकर्मत्वादिक प्रकृत्यर्थविशेषणतयेव भासते इति प्राचीनमते उक्तदोषाभावात्‌। अवान्तरवाक्यजन्यप्रद्शितबोधे 
चैत्रस्यैव प्रधानत्वादिति चेच्छ्णु। शाब्दबोधो द्विविधः, विशिष्टवैशिष्ट्यावगाही, उपलक्षितावगाही च। तत्र विशिष्टवैशिष्ट्यावगाहि 
ज्ञानं प्रति विशेषणतावच्छेदकप्रकारेण विशेषणज्ञानस्य कारणत्वेन तत्सम्पादनार्थं महावाक्यघटकखण्डवाक्यजन्यबोध 
आवश्यको भवति। अन्यथा विशेषणतावच्छेदक प्रकारेण विशेषणज्ञानानुपपत्तेः। विशेषणे यद्विशेषणं तदेव विशेषणतावच्छेद्कमिति 
मुक्तावल्या: प्रत्यक्षखण्डे दृश्यते। विशिष्टवैशिष्ट्यावगाहिज्ञानं प्रति विशेषणतावच्छेदकप्रकारक ज्ञानं कारणम्‌, विशेषणे 
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, यद्विशेषणं तदेव विशेषणतावच्छेदकमिति प्रत्यक्षखण्डे सिद्धान्तमुक्तावल्याम्‌, उपलक्षितावगाहिज्ञाने च विशेषणज्ञानस्या- 
नावश्यकतया महावाक्यघटकप्रत्येकपदार्था उपस्थिता: “ खले कपोतन्यायेन'' एकं विशेषणमपरशञ्च विशेष्यमिति रीत्या 
युगपद्‌ भासन्ते। तत्र कुत्र कस्यचिद्विशेषणत्वं कस्यचिद्विशेष्यत्वमिति नियमस्त्वाकाङक्षाज्ञानादेवोपपद्यते योग्यतया वा। 
खले कपोतन्यायाकारस्तु सिद्धान्तमुक्तावल्यां विश्वनाथेनोक्तः। तथा हि- 


वृद्धा युवानः शिशवः कपोताः खले यथामी युगपत्पतन्ति। 
तथैव सर्वे युगपत्‌ पदार्थाः परस्परेणान्वयिनो भवन्ति॥ इति। 


महावाक्यघटकप्रत्येक पदजन्यप्रत्येकपदार्थोपस्थित्यव्यवहितोत्तरमेव जायमाने, अवान्तरवाक्यार्थबोधं विनैव विशेष्ये 

विशेषणमिति रीत्या खले कपोतन्यायेन महावाक्यार्थबोधे यत्र तात्पर्य तत्र चेत्रे मुख्यविशेष्यत्वाभावेन स्वपुत्रदर्शिनं 

चेन्रम्मैत्र: पश्यतीत्यत्र स्वशब्देन चैत्रबोधानुपपत्तेः। स्वघटितवाक्यजन्यबोधीयमुख्यविशेष्यतावच्छेद- कत्वोपलक्षितधर्मावच्छिन्नः 

स्वपदाद्‌ बोद्धव्य इति संकेतात्मक भगवदिच्छारूपशक्तिज्ञानाधीनमहावाक्यजन्यबोधे चैत्रस्य न मुख्यविशेष्यतया भानम्‌, 

किन्तु मैत्रस्य पश्यति वाक्यघटकदर्शननिरूपिततया विभक्त्यर्थे कर्मत्वे तस्य विशेषणत्वेन तन्निष्ठविशेष्यतानिरूपितप्रकारतया 

सामानाधिकरण्यस्य तन्निष्ठविशेष्यतायां किं वा मैत्रनिष्ठविशेष्यतानिरूपितप्रकारतासामानाधिकरण्यस्य च तत्र सत्त्वात्‌। 

कुत्रचिद्‌ विशिष्टवैशिष्ट्यावगाहि ज्ञानं कुत्रचिदुपलक्षितावगाहि ज्ञानमित्यत्र तात्पर्यस्यैव नियामकत्वमिति श्रीधनैर्बो ध्यम्‌। न 

च स्वार्थस्य साक्षात्‌ परम्परया वा विशेषणत्वं तादृशवाचकत्वं स्वशब्दस्येति कथनान्नायं दोषः, तथा हि स्वार्थनिष्ठप्रकार- 

| तानिरूपितविशेष्यतावच्छेदकत्वेन वक्त्रभिप्रायविषयतावच्छेदकत्वोपलक्षितधर्मावच्छिन्नः स्वपदाद्‌ बोद्धव्यः, कि वा स्वपदं 

| स्वार्थनिष्ठप्रकारतानिरूपितविशेष्यतावच्छेदकत्वेन वक्त्रभिप्रायविशेष्यतावच्छेदकत्वोपलक्षितधर्मावच्छिन्न॑ बोधयत्विति 

भगवत्संकेतकल्पने नायं दोष:। स्वं चेत्रपुत्रः पश्यतीत्यादौ स्वपदार्थे चेत्रपुत्रादेर्विशेष्यतया स्वपुत्रदर्शिनं चेत्रम्मैत्र: 

पश्यतीत्यादौ च स्वार्थे चैत्रस्य विशेष्यतया च स्वशब्देन चेत्रपुत्रस्य चैत्रस्य च बोध इति स्व॑ चेत्रपुत्रः पश्यतीत्यत्र चेत्रपुत्रस्य 

स्वपदेन बोधः, स्वपुत्रदशिनं चैत्रं मैत्रः पश्यतीत्यादौ च स्वपदेन चैत्रस्य बोध उपपन्न इति वाच्यम्‌। एवमपि स्वपुत्रश्चैत्रेण 
दृश्यते इत्यादौ चेत्रपुत्रबो धानुपपत्तेः। 


व्युत्पत्तिवादे तु चाक्षुषत्वावच्छिन्नवाचकदृश्यादिसमभिव्याहतद्वितीयाया लौकिकविषयत्वमर्थः, तादृशकर्माख्यातस्य 
लोकिकविषयत्वमर्थः। एवश्च स्वपुत्रशचैत्रेण दृश्यते इत्यत्र कर्माख्यातस्थले आख्यातेन स्वपुत्रे दृशधात्वर्थनिरूपितलौकिकविषयित्वं 
बोध्यते। तथा च चेत्रसमवेतचाक्षुषप्रत्यक्षात्मकज्ञाननिरूपित- लौकिकविषयितानिरूपितविषयितावान्‌ स्वचैत्रसम्बन्ध्यभिन्नः 
पुत्र इति बोधो भवति। प्रथमान्तार्थमुख्यविशेष्यता- शालिशाब्दबोध इति नेयायिकसिद्धान्तः। अतएव शिरोमणिकृताख्यातशक्तिवादे 
अत्र WS: चैत्रेण पच्यते तण्डुल इत्यत्र चैत्रनिष्ठभावनाविषयपाकजन्यफलशाली तण्डुल अति प्रतीयते। 


“ मेत्रेण ज्ञायते इष्यते घट इत्यादौ सविषयकपदार्थाभिधायि धातुयोगे कर्मप्रत्ययेन यथायथं विषयित्वं विषयत्व ञ्च 
aiie स्वाश्रयत्वं तृतीयया च आधेयत्वं बोध्यते इति शिरोमणिकृते शक्तिवादे विद्यते। यथायथमिति सुपां विषयित्वं 
कर्मतिङाश्च विषयत्वमर्थेत्यर्थः। तथा च स्वपदार्थस्य पुत्रे विशेषणत्वेन शान्दबो धीयामुष्यविशेष्यत्वाभावात्‌ स्वपदेन चैत्रस्य 
बोधानुपपत्तेः। चैत्रस्य समावायसम्बन्धावच्छिन्न आधेयतासम्बन्धेन प्रत्यक्षात्मकज्ञाने विशेषणत्वान्न शान्दबोधीयमुख्यविशेषत्वमिति 
चेच्छुणु। 

साक्षात्‌ परम्परया वा य: स्वार्थस्य विशेष्यः यश्च समभिव्याहतक्रियाकारकपदार्थस्तदुभयत्रैव स्वपदस्यैव शक्तिः। 
मतुपो भेदसम्बन्धेनान्वयतात्पर्यग्राहकत्वं न तु सम्बन्ध्यर्थकत्वमिति मते शुक्लस्ववान्‌ घट इत्यादौ स्वपदार्थे साक्षाच्छेष्यस्य 
घरस्य बोधाय साक्षादिति। एवञ्च शुक्लः स्वाभिन्नो घट इति बोधः। अत्राभेदसम्बन्धस्य प्रतियोगी स्वपदार्थः, अनुयोगी 
MEI शुक्लशब्दार्थः शुक्लगुणवानित्यर्थः। तस्याभेदेन घटेऽन्वयस्तथा च शुक्लाभिन्नः स्वाभिन्नो घटइति बोधस्तत्र 
स्वपदार्थस्य साक्षादविशेष्यो घटस्तस्य बोधाय साक्षादित्युक्तम्‌। तथा च स्वपदं स्वसाक्षादन्वयिमुख्यपदार्थतावच्छेद- 
कत्वोपलक्षितधर्मावच्छिन्नो बोधयत्वितीच्छारूप भगवत्संकेतः स्वशब्दे wd! स्वव्यापकवहनिसमानाधिकरणो धूमइत्यत्र 
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स्वपदेन धूमस्य बोधनाय परम्परयेति। स्वस्य व्यापको यो वहिनस्तत्समानाधिकरण इति बोधो भवति, तत्र स्वपदार्थस्य 
मुख्यविशेष्यपरम्परा मुख्यविशेष्यो धूमस्तथा च स्वपरम्परयान्वयिमुख्यपदार्थतावच्छेदकत्वोपलक्षितधर्मावच्छिन्नं स्वपदं 
बोधयत्विति भगवदिच्छारूपसंकेत: स्वशब्दे add, अतोऽत्र स्वशब्देन धूमस्य बोधो भवति। da: स्वं पश्यति. चेत्रेण 
स्वपुत्रो दृश्यते, इत्यादौ चेत्रस्य बाधनार्थम्‌, चैत्रमभिवन्दते स्वपुत्र इत्यत्र च स्वपदेन चेत्रस्य बोधनार्थम्‌, समभिव्याहृतक्रिया- 
कारकपदार्थ इति। तथा च स्वसमभिव्याहतक्रियाकारकपदार्थतावच्छेदकत्वोपलक्षितधर्मावच्छिन्नं स्वपदं बोधयत्वितीच्छारूपसंकेतः 
स्वशब्दे वर्त्तते। चेत्रभ्राता स्वपुत्रं पश्यति, चेत्रभ्रात्रा स्वपुत्रो दृश्यते इत्यादौ चैत्रस्य तु पदार्थस्य विशेष्यत्वाभावेन 
स्वमभिव्याहतक्रियाकारकपदार्थत्वाभावेन च न स्वशब्देन बोध:। क्रियाकारकत्वं च क्रियान्वितविभक्त्यर्थान्वयिपरम्‌। तच्च 
चेत्रश्रातर्येव न तु चेत्रे इति बोध्यम्‌। 

साक्षात्‌ परम्परया वा यः स्वार्थस्य विशेष्यः यश्च स्वसमभिव्याहतक्रियाकर्तृके पदार्थस्तदन्यतरपदार्थता- 
वच्छेदकत्वोपलक्षितधर्मावच्छिन्नं बोधयतु स्वशब्द इति भगवत्संकेतस्तद्धर्मावच्छिन्नवाचकः स्वशब्दः। मुख्यत्वस्य निवेशान्न 
स्वव्यापकवहिनसमानाधिकरणो धूम इत्यत्र स्वशब्देन बहनेर्बोधः। तस्य मुख्यत्वाभावात्‌ प्रकारत्वासमानाधिकरणविशेष्यत्वं 
मुख्यविशेष्यत्वम्‌। प्रकृते च धूमनिष्ठविशेष्यतानिरूपितसमानाधिकरण्यस्य निष्ठस्वरूपसम्बन्धावच्छिन्नप्रकारत्वावच्छिन्त- 
विशेष्यतानिरूपितप्रकारताया: वहनो सत्त्वेनाभेदसम्बन्धावच्छिन्नव्यापकनिष्ठप्रकारतानिरूपित वहिननिष्ठविशेष्यतायां 
सामान्याधिकरण्यान्न वहिनिष्ठायां मुख्यत्वम्‌। धूमनिष्ठाया स्वव्यापकनिष्ठाभेदसम्बन्धावच्छिन्नप्रकारतानिरूपित- 
विशेष्यतातदवच्छिन्ननिरूपितत्वसम्बन्धावच्छिन्नप्रकारता निरूपितविशेष्यत्वावच्छिन्नस्वरूपसम्बन्धावच्छिन्नसामाना- 
धिकरण्यनिष्ठप्रकारतानिरूपिता विशेष्यता तस्यां प्रकारताया असमानाधिकरण्येन मुख्यत्वमुपपन्नं तद्वतो धूमस्य स्वव्यापकतेति 
घटकस्वशब्देन बाधोपपद्यते। 

वस्तुतस्तु, स्वपदजन्यबोधत्वेन वक्तृतात्पर्यविषयत्वे सति साक्षात्परम्परया वा यः स्वार्थस्य विशेष्यः यश्च 
स्वसमभिव्याहतक्रियाकारकपदार्थस्तदन्यतरनिष्ठपदार्थतावच्छेदकत्वोपलक्षितधर्मावच्छिन्ने स्वशब्दस्य शक्तिरित्येव वक्तव्यम्‌। 
अमुख्यविशेष्यताश्रये एतादृशतात्पर्यविषयत्वस्य अभावेन न स्वशब्देन तत्र बाधेति। 


अधैको घटस्तिष्ठति इत्यत्र द्वितीयघटो नास्तीति बुद्धयते, एकशब्दस्य एकत्वावच्छिन्नशक्तत्वात्‌ शब्दनिष्ठवृत्तिज्ञान- 
जन्यपदार्थोपस्थिते: कारणत्वेन द्वितीयो घटो नास्तीति बोधकोपस्थिरतेरभावादिति चेच्छुणु। एकशब्दस्य केवल्यादि 
विशिष्टे शक्तिः, कैवल्य ञ्च सजातीयद्वितीयरहितत्वम्‌। तच्च स्वजातीयनिष्ठभेदाप्रतियोगित्वम्‌। साजात्य ञ्च स्वसमभिव्याहत- 
पदार्थसंसर्गित्वविशिष्टस्वशक्यतावच्छेदकधर्मवत्त्वेन बोध्यम्‌। तथा च देशान्तरस्थस्वशक्यतावच्छेदकवति स्वभेदस्य सत्त्वेऽपि 
न दोष:। तत्र स्वसमभिव्याहतपदार्थसंसर्गित्वाभावात्‌। स्वसमभिव्याहतपदार्थसंसर्गित्वविशिष्टे स्वशक्यतावच्छेदकाभावात्‌ 
स्वशक्यभेदसत्त्वेऽपि न दोषः। तत्र स्वशक्यतावच्छेदकधर्मवत्त्वाभावेन स्वजायत्भावात्‌। अत्रायमेको भुङ्क्ते इत्यादो 
एतद्देशाधिकरणक भोजनकर्त्तनिष्ठभेदाप्रतियोग्ययमत्र भुङक्ते इत्याद्याकारको बोधइत्येष शब्द इति दिक! 


omama 
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Sat and Asat in Early Indian Thinking 


Ana Agud 


In early Indian thinking, the idea that being (sat) originates in non-being (asat) soon 
became a sort of common place. Taitt. Up. (2.7) for instance states that “Verily at the 
beginning all this was non-being. Out of it being was born”. And when in Chand. Up. (6.2) 
this idea is openly refused, one has the impression that it is referred to as a widespread one. 


This idea evidently goes back to the second pada of the fourth strophe of the 
Nasadiyasikta; sato bandhum asati niravindan hrdi pratisya kavayo manisa, for which I 
would like to propose the following extremely literal translation : “of being the band in 
non-being was found, searching in the heart, by the kavis with the force of mind.” 


This verse, and the whole poem it is part of, have commonly been understood as a 
collection of ontological propositions about what there was at the beginning, how being 
originated and whence, and what came later. Now, my claim is that this is not the real 
intention and sense of this poem. 1 will try to demonstrate that this unique piece in world’s 
speculative literature is meant logically and epistemologically, not ontologically; that the 
poem doesn’t tell us what was or happened in the very beginning, but that it teaches us about 
how we should proceed when facing the idea of an “absolute beginning”, and that the poem 
goes about the conditions a prior of thinking, not about determinate ideas about reality. I 
would like also to show that the idea of Atman and Brahman, when explained in the most 
cogent formulations of the early Upanisads, also forces us to reject an ontological 
understanding of the quoted verse of Naisadiyasükta. 


Nasad asin no sad asit tadanim : never in philosophical speculation such a radical 
statement was done until Hegel's Logic with his proposition that the idea of being, “Sein”, 
is the same idea as that of nothing, “Nichts”. And it is actually Hegel’s dialectical Logic that 
will guide my own efforts to interpret the inner Logic of Nasadryasükta. 


But let's begin with a propaedeutical question : why is being so important? What kind 
of problem is to be solved or faced with the help of the idea of being? If being is a goal, 
what is it the goal of? And if it is a means, what is the goal it serves to achieve? 


No answer to such questions can be looked for in the semantics or in the conceptual 
content of the term “being”, because it has no content at all. Pure being is the result of taking 
away from every possible idea or representation of every determinate content. Pure being 
does not contain any determination, and it is nothing but the result of eliminating all of 
them. It is a pure negation, and as a positive term, it is the affirmation of this total negation. 
This is why Hegel identifies it with "nothing". 
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But, in Indian tradition, being is not opposed to "nothing" but to “non-being” : nearly 
the same, but not just the same. In ontological terms *non-being" and “nothing” would refer 
may be, to one and the same reality, but as we are not concerned here with any reality 
whatsoever—as reality is always determined-, so the content of these pairs of concepts is 
only a logical one. And from the logical point of view, it is not the same to state that 
something “is not” than to say that "something is nothing". As I know it, in Indian tradition 
"nothing" doesn't play any role; it is not substantiated in the same clear cut manner as “asat”. 
Na kimcit is not understood as the name of any philosophical idea or concept. In European 
tradition, its role is also modest till the Existentialism, but the Greek ouden and the Latin 
nihil have been common designations of the negative limit of thinking. 


As the notion of "being" does not point to anything conceivable, but only to the 
negation of all things conceivable as such—that is, as possible contents of words and of 
mental representations—, so its role in conceiving reality must be limited to the “fact” of 
stating the existence of things (to this “speech act”) or to the logical value of “affirmation” 
as the contrary of “negation”. But we have already seen that in the idea of being affirmation 
and negation are but the two sides of one single mental operation : being is the affirmation 
of the negation of any determined reality. The clearcut logic of “yes” and “no” loses its sense 
when applied to the limit notion of being. 


And this is, as I see it, the real point of the question : the limit. When we abstract, say 
from a single known person to the idea of persons in general, and further on to the idea of 
living beings, and further on to the idea of being in general, at this point we arrive to the 
real limit of the thinkable : on more abstraction is possible after that. Pure being seems to 
be the utmost mental representation, the summit of thinking, the supreme : Parama. But the 
question remaining is : is this end of this path the general or absolute end of every path of 
knowledge? Is the way of gradually abstracting from determinations belonging to an ever 
higher rank of generality the only possible path of thinking about reality? Is metaphysics the 
inescapable route of human speculation? Is “being” the only absolute limit? 


The answer is : no. The path of progressive abstraction of determination is but one of 
the possible ways of thinking. It is based on some unconscious presuppositions, above all 
on the basic notion supporting metaphysics : the belief in the real possibility of speaking or 
thinking about things “in themselves". Only, if I'm sure that the determination I perceive and 
designate, or I abstract from, are really the characteristics of things, and that what I take to 
be a thing is really, independently of me, such a thing, only then can I rely on my abstractions 
as really approaching "being in itself". But there is no such certainty : Eastern and Western 
thinking alike do reflect from the very beginning on the uncertainty of both the senses and 
their mental processing. Mostly, scholars only rely on pure Logic. And we have already seen 
that conventional Logic does not apply to the limit notion of being. 


From the logical point of view, the importance of the notion of being is thus quite 


uncertain. Being is a semantically void idea. Why should such an idea become important for 
mankind? 
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i For Western scholars it is fascinating to see how Indian, and also some other Asian 
cultures, have concentrated on the idea of the void as the most real path of personal redemption 
or liberation. Buddha’s sūnyatā is but the most consequent conclusion of the upanisadic 
concentration on pure being. But both in Buddhism and in the other variants of Indian 
thinking the void is not seen mainly as a logical notion, but as an ethical commitment. 
Persons undergo a severe physical and mental training in order to bring their personalities 
in some harmony with the void. A whole method of self-control is applied to achieve a 
mental state akin to the semantic void, and this state is conceived of as one of liberation, 
happiness, bliss. Logic remains thereby an unconscious presupposition. A possible explanation 
or explicitation would be : being is the supreme; being is void; if You want to become 
supreme, You have to become void. 


As the personal tension required for maintaining such a soberness is huge, and as 
mankind seems to need more language, more words and speech to develop its own concept, 
philosophical speculation usually descends some steps from this Paramaloka, which is already 
Alaukika, and returns to life with its fullness of determination and uncertainty, and displays 
there the so-called philosophical systems. In the Western tradition these systems are generally 

believed to be valid approaches to the important; in Indian thinking everyone claims that the 
really important cannot be said in any way. Philosophies remain here thus provisional. 
Lastly their real goal can only be achieved by the individual and without any concept. This 
is wisdom, Vidya. 


In most currents of Indian thinking, the void of pure being has become the ethical goal 
of the person. Despite the fundamental conviction that pure being is void, nevertheless 
philosophers seem to attribute to it some functions which are not easy to conceive of as 
functions of the pure void. Why should the supreme abstraction be a liberating idea, connected 
with the experience of supreme happiness and bliss? What kind of liberation is the consequence 
of rejecting gunas and becoming one with the nirguna? At least Indian philosophers have to 
imagine that philosophers of other traditions cannot easily realize this idea, and that liberation 
and bliss can be achieved by means other than voiding the mind of every determinate 
content. In India for instance the path of Abhinavagupta, with its joyful acceptance of art 
as a valid means of transcending particularity, represents actually an alternative to transcending 
particularity through abstraction from gunas. 


The Poem of Non-Being does not speak of being, but of “neither being nor non-being". 
This is, so to say, a third path : the negation of the difference between pure being and pure 
non-being. 

As I said above, the role of pure being in conceiving reality must be limited either to 
the “fact” of stating the existence of things (to this “speech act”) or to the logical value of 
“affirmation” as the contrary of “negation”. As the second option has proved to be contentless, 
let us concentrate on the first one. If I say that something “is”, and I mean by this statement 
that I am not concerned with what it is, but only with the pure fact that it is, I’m separating 
being from every positive qualification and giving to it, in this voidness, some sort of 
predicative value. May be it could be explained as “it exists”. “Is” has no content, but it 
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contains at least two important deictic determinations; MALA and Mon Now 
when “is” acts as a pure grammatical copula, it is often elided, but when it is an existential 
statement, it is always uttered, because in this latter case the deictic determinations are 
needed. So pure being, when grammatically predicated, is void of gunas, but located in time 
and thought of as located in some space. Its substantiation as a concept (no more “is”, but 
"being, sat") retains these determinations and adds to them a further presupposition afforded 
by the substantial form : the character of a possible subject of further predications. 


So the pure grammar of existential predication, and of the concept of it, entails some 
further traits of being which seem to play an important role in making being actually 
important. Beyond the negation of every guna the existential predication “is, ast’ affords the 
two basic dimensions of space and time which are, according to Kant, the pure conditions 
of knowability in human beings. Being thus becomes at least virtually knowable, something 
it was no more as pure negation of every determination. And if substantiated and turned into 
a possible subject of further predication, it gets the condition of subject or “subjectivity”, 
which enables it to become itself a knower, a jnata. This is, of course, a confusion between 
the grammatical and the real subject as karta. But all gods in history owe their existence to 
precisely such a confusion. The god called “man” in the West was “reconstructed” by 
Descartes on the basis of exactly this confusion : cogito ergo sum. 4 99e 9 


And actually the importance of being in philosophy is to a large extent due to the fact 
that it provides the purest possible notion of subjectivity. Sat as a subject of even the pure 
negative predications found for instance in the Mandükya Upanisad is a “safe” notion; it 
may adopt the function of the pure paradigm of the subject, free from “impurities”, from 
limiting determinations, from particularities. It is thus a plausible-paradigm of “liberation 
the pure grammar of the semantically void subject and of th & negative predication submits 
a truly universal notion of the subjectivity into which one may séek for refuge beyond the 
concreteness and the unpredictable determinations of histo rys } [eum है 


Now, when beginning by “neither non-being nor bei See Nasadiyastikta actually 
rejects this construction as a valid support for further thinking ह र: elementary 
metaphysics built on the logic of grammar, that is, on the deixis and the duality 
subject-predicate of the Indo-European verbal predication. It states an alternative Logic 
beyond the duality of “yes” and “no”. May be, the old Indian four-member-logic of “yes, no, 
both yes and no, neither yes nor no" goes back to this verse. 


Many attempts have been made to "interpret" being and non-being in this verse. Let 
me briefly mention the oldest one in the Sat.Br., where the couple is understood as a figure 
of the mind, manas, which at the same time is and is not; or the widespread idea that “being 
refers to the universe and “non-being” to the impossible, as the son of a barren woman. In 
contradiction to such hermeneutic efforts I am quite sure that being and non-being are here 
exactly "what they seem to be" the basic logical duality, clearly negated as an "absolute 
beginning". The following sentences are illustrations of this purely negative starting point 
neither the space nor the sky over it, neither particles turning round nor protectors over 
them; only an ocean without top and bottom, without inner or outer limits, a darkness 
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without signs or signals of anything. All these are but sensorial ornamental images of the 
lack of any duality. The paradox belongs also to the picture; a breathing without air, a “one” 
which is not distinct from an “other”. 


After this, purely negative construction of the idea of the “before the beginning”, the 
poem states a positive beginning : by the greatness of tapas the nothing became a one. 
Desire came (samavartata adhi) then at the beginning, which was the first seed of thinking.” 
This is what the wise ones discovered, as the band of being in non-being, by the pure 
speculation, looking into themselves-that is, independently of any exterior experience—and 
by the force of manisa, not for instance because of having heard it from others. 


This step contains a lot of polemics. The extreme abstractive level of the poem tells 
us about a context of mature and highly developed speculation. This text is not a spontaneous 
poetic variation of the other old cosmogonic verses in the RV, but a conscious construction 
made by a professional thinker which disposes of a fine linguistic device for giving form 
to his intuitions. The theses defended by him, probably against already existing views are: 


(1) The beginning of positive being, as different from non-being, is brought about by a 
force, tapas, whose exact meaning in that moment we can’t know, but which points 
very clearly to something physically and may be also mentally energetic. This is : in 
the beginning was not the logos, not the idea, not the mind, nor some god, but force, 
or a force. 


(2) The first thing that happened to determinate being was desire, not for instance knowledge. 
Being this *one" only determined against its contrary the non-being, its desire can only 
be thought of as the movement of will towards the other of oneself. In organic terms 
this is not at all surprising. 


(3) This desire was the seed out of which emerged mind or the mental. This is, the idea 
is the result of the desire and not vice versa. So manas comes third after the determined 
being and its will of its contrary. 


(4) In stating this sequence, the wise ones found the band of being in non-being without 
going out of their hearts. This band is the attraction exerted by non-being on being, 
which causes desire. Being is not self sufficient : it needs its contrary. This is the logic 
we are used to from the beginning. Our poem states that this logic comes from energy 
and from desire or love. 


The cosmogony of Nasadiyasükta stops at this point-tirascino vitato rasmir esam. The 
space and time of this speculative sequence, beginning by the negation of any duality and 
thus of any logic, and concluding in usual logic as derived both from force (tapas) and from 
love (kama), is the only allowed space and time of pure speculation. From now on the 
course of things should be known by experience, because it lies beyond the space of inner 
speculation. But who, which subject, could have the experience of the real, concrete origin 
of the elements of creation or emanation? Without such an experience, there is no knowledge. 
Not even the highest god can know what he has not seen by himself, and gods belong to 
reality, so they have not been witnesses of its becoming. They cannot tell it. 
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But let's return to the main theses stated above. Two further poems of Western poets 
also concern themselves with the beginning of being : Parmenides' Poem on Being and 
Goethe's scene of Faust trying to translate the Evangile of St. John about the beginning. I 
think it worthwhile to compare these constructions. 


Parmenides, a professional philosopher, tells us in his doctrinary poem—whose general 
tone resembles much to that of the early metrical Upanisad-that the goddess “Truth” came 
to him in the midst of an impressive scenography and told him that the only thinkable way 
of enquiry is “is”, because there is not non-being. The way of saying “is not" and “non-being 
is necessary" is absolutely impossible, because nobody could know or say what is not. Later 
on Parmenides insists on the mental confusion of those trying to think about non-being as 
equal to being; this was only leads to the impossibility of stating anything, because every 
statement and every path of knowledge would in this case be reversible. 


Parmenides does not insist on being, because having forbidden himself every statement 
containing non-being, he forbids himself every determination. So his position becomes close 
to that of for instance Katha Upanisad; both are forced to reject every positive determination, 
and this leads for instance to the need of accepting that there is no important difference 
between life and death. Parmenides does not progress until this conclusion, which would 
have been too strange to European thinking, but others do so. This metaphysics is the logical 
conclusion of putting being in the beginning. Being has, as we had seen, already some 
implications derived from the grammar of stating it. Pure metaphysics is one of them. 


Goethe goes another way. As a true poet-what Parmenides was not-, he faces the 
problem from a more complex starting point. Meaningfully enough, he does not start with 
the real problem of being and of the beginning of being, but with the linguistic problem of 
translating a text about it. His original is the latin sentence of St. John “in principio erat 
verbum". He shows us an extremely sensitive and honest intellectual, Faust, trying to say 
this initial truth in his “beloved German". “In the beginning was the word" : this triggers his 
first doubt. “I cannot give to the word such a high value, I have to translate it otherwise : 
in the beginning was the sense”. But writing this solution he doubts again: “is really the 
sense that which creates and causes all? : it should be said : in the beginning was the force". 
And now suddenly he feels inspired and writes definitely : “in the beginning was the deed, 
die Tat". 

Goethe's steps design a complex way of enquiry. He actually starts with the Latin 
translation of logos, which is a decidedly linguistical one : verbum, word. The German 
monk cannot understand such an intellectual beginning, which shares many traits with the 
Indian Sabdabrahman. Not even god's word can have so much power as to create the world. 
And if creation goes over the word, then its force has to lie on the meaning, not on the word 
itself. We are already in a context where words are meant to be more or less conventional 
labels for mental or intellectual representations. For Faust the possible power of the word 
has to lie on the idea it conveys. This would be the mentalistic thesis. But the poet Goethe 
is not a monk or a professional philosopher : the idea, the meaning or manas, is for him not 
enough : he needs the force-as the Nasadiyasükta does when appealing to tapas. Only : 
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force is for him what it is in the West since Aristotles, a mere potency. And a potency is 
in itself a collection of preconditions for something; it is nothing in itself. This is why 
Goethe proceeds to what is the only possible beginning for him : the fact, the deed, the 
action. An original action gave rise to all this, idam sarvam, and because it was original, no 
explanation can be given to it. The origin is thus the pure facticity. 


When putting at the beginning the pure facticity, Goethe is struggling against the same 
enemy as Nasadiyasikta : he is rejecting metaphysics. Both are decidedly against a 
“mentalistic” cosmogony deriving reality from some “idea” or some "mind". Nasadiyastikta 
puts tapas and kama, Goethe “the deed". Both are statings rejecting a rationalistic speculation. 
Energy, desire and action are more or less the contrary of manas, of the word or of the idea. 
“What is" simple began to be. Only then it became the contrary of non-being : Logic did 
not precede facticity. The absolute beginning lies outside the scope of mental constructions, 
which have to depend on Logic. If one wants to think of an absolute beginning, one has to 
transcend every logical implication. What rests is the want to think, or the force to do it, 
or simply the act of thinking : either tapas, kama or deed. 


So the Kavi of Nasadiyasikta faces the intellectual task of thinking about an absolute 
beginning in a nonmentalistic way. After putting a limit to inner speculation he puts some 
further questions. The first one concerns space : was there an above or a below? At this point 
he could have built some prima geometria, but he rejects every mathematics and resorts to 
two new abstractions : retodhah, mahimanah. The latter could be a germ of the idea of space 
as “dimension” or “magnitude”, but the first one is nothing of the like. It points to life and 
to reproduction of life. And then he builds a “geometry of the will” : svadha, prayati. 


Once being began to be, it was not only the contrary of non-being, as Logic requires; 
it also became determinate, that is, mixed with non-being (in Hegel's Logic the simultaneity 
of being and non-being is becoming"). Now, if metaphysic theory forbids such a mixture, 
it forbids negation, determination, multiplicity, language and thinking. This was the case 
with Parmenides and is largely the case with classical Vedanta. The Mundaka Upanisad 
2.2.1., on the contrary, asserts that “what it is, being and non-being together, You (already) 
know’, and later on, in accordance to many other Upanisadic texts, “Brahman is all this". 


Absolute non-dualism forbids the thinking of reality and concludes in the non-reality 
of all this. So it extends to the time after the beginning the conditions set by Nasadryasükta 
for the time before the beginning. Of course, in the Logic of non-dualism also lies the 
negation of the difference between before and after. But this is not the position of 
Nasadiyasükta, which clearly opposes the state before the beginning, construed exclusively 
by inner speculation and consisting in the negation of every condition and implication, to 
the state after the beginning, which is multiple, submitted to logical implications and 
non-reducible to speculation, that is, to pure reason. It is already a state with time and 
individuality, a state where it makes sense to ask “who knows?" 


Thus the. Nasadiyasakta puts both an inner and an outer limit to reason. In inner 
speculation about the absolute beginning reason results conditioned by force and desire, in 
outer knowledge reason is not able to explain what it has not done or seen by itself. And 
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as the idea of god is a rational one, god must also be thought of as part of conditioned 
manas, not as its origin. 


Even the highest god *could know or not" : this can only be said of a god not thought 
of as “creator”. Why does Nasadiyasikta so radically exclude the idea of a creating god? 
In most cultures the universe is thought of as created by one or more gods, and even the 
idea of god is primarily the idea of the creator. In Nasadryasükta, on the contrary, “all this” 
is thought of as an “emanation”, visrsti, of unknown origin. There is no certainty that the 
highest guardian should know whence it comes, and if it is done—created—or not 


The Nasadiyasükta develops a radical agnosticism incompatible with any religious 
attitude. Religion always assumes a knowing god who creates and reveals his knowledge 
at least to some. Nasadiyasükta not only explicitly states that gods are after the emanation, 
that they owe their existence to it, but also excludes implicitly the single, unique God of 
monotheistic speculation, who would know in any case. So it excludes the idea of a divine 
reason actually governing reality. This comes equal to forbid human reason to dream of a 
superior form of itself as the origin of reality. Long before Kant the unknown author of 
Nasadiyasükta had already achieved a radical “Critics of pure reason", not in the discursive 
manner of philosophy, but in the more aphoristic style of gnomic sütras, simply stating some 
few propositions which liquidate most metaphysical dreams of mankind and liberate thereby 
the possibility of an integrating "self concept" of human beings. According to Nasadiyasukta 
the absolute is not “our” reality, but its origin; and in our reality reason, desire and force are 
equally important. Thus we don't need to be redeemed in a void experience of pure being, 
we don't need to void ourselves from determination and gunas. Nobody knows about the origin 
of reality, so there is also no logical obligation of constraining oneself to total abstraction. 
Abstraction is but one of the aspects of actual being. All the others also belong to it. 


Well, I am aware that this reading of Nàsadiyasükta is at least a personal one. It's the 
result of my intellectual experience not only concerning Western and Eastern Philosophy, 
but concerning all aspects of my biography. As Hegel states, "the concept is the atomic, 
impenetrable personality". One does not read texts as one wishes : one reads as one must 
read, because one could not read otherwise. In the wise words of my guru Josef Simon : 
“language is not arbitrary because it is not arbitrary to understand or not". My understanding 
of Nasadiyasükta is thus the necessary result of the whole of my experience. 


This entirely subjective conception of reading and understanding does not deprive it 
from objectivity : there is no other objectivity than that of subjects. The greatness of 
Nasadiyasükta shows itself in the very fact that again and again it raises new readings, 
always conveying the ultimate and most important questions. No ethnological point of view 
could reduce this text to the state of one text more, of one token more of the type "Indian 
texts". The unknown author of this unique work has made an extreme effort of objectivizing 
his own human nature, showing the conditioned and relative status of our mental schemes, 
of our Logic and Metaphysics. My reading is the way I can and must follow him in this: 
universal enterprise. But so is actually every reading. 


B qp og 
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न्यायशास्त्रे आचार्य भासर्वज्ञः 


उमारमणझा 


न्यायदर्शने आचार्यभासर्वज्ञस्य अतीवमहत्वपूर्ण स्थानं विद्यते। भासर्वज्ञस्य चिन्तनं प्रचलितन्यायवैशेषिकमतेभ्यः 
पृथक प्रतिभाति। भासर्वज्ञस्य पाण्डित्यविषये केवलमनेनैव अलं प्रतीयते यत्‌ भासर्वज्ञः आचार्य -परमाचार्यः- 
परमाचार्यतार्किक भोम'-शास्त्रकारचक्र चक्रवर्ती'-सूत्रकार -वार्तिककार-भूषणकार' -न्यायभूषणकार' -न्याया- लडङ्करणः- 
पाशुपताचार्य'°-न्यायसारतर्क॑सूत्रविधायक'' संग्रहवार्तिककार'? प्रभृतिसम्मानसूचकैः पदैः परवर्तिनैयायिकैः समादूतः। 
भासर्वज्ञस्य न्यायसारस्योपरि अष्टादश टीका: fasfes: विलिखिताः। तत्रापि भासर्वज्ञस्य न्यायभूषणटीका प्रमुखा 
विद्यते। न्यायशास्त्रे भासर्वज्ञस्य विशेषचिन्तनम्‌ उदयनाचार्यवल्लभाचार्यप्रभृतिभिः चचितमस्ति। अतः अत्र संक्षेपेण 
भासर्वज्ञस्य वैशिष्ट्यं प्रस्तूयते। 


भासर्वज्ञः न केवलं बोद्धमतमेव खण्डयति अपितु सगोत्रानपि सूत्रकारान्‌ महर्षिगणान्‌ विगणयितुं न करुणायते। 
तथापि स्वसिद्धान्तं युक्तियुक्तमेव मनुते। न्यायभूषणे स: लिखति-न खलु वै सूत्रकारनियोगभयात्‌ पदार्थाः स्वधर्म 
हातुमर्हन्ति। यदि चाविचारितं सूत्रकारवचः परीक्षासूत्राणां तर्हि वैयर्थ्यं स्यात्‌ इति। 


यद्यपि न्यायवैशेषिकं समानतन्त्रत्वेनापि परिगणितं शास्त्रकारैस्तथापि भासर्वज्ञः लिखति-न्यायशास्त्रं च व्याख्यातुं 
प्रवृत्तास्तेन अस्माकं वैशेषिकतन्त्रेण विरोधो न दोषाय। अतः बहुत्र वेशेषिकमतान्यपि भासर्वज्ञेन खण्डितानि। 
अतएव उद्यनाचार्यवल्लभप्रभृतिभिः भूषणकारः मुहुर्मुहुः अभिशप्तः। वैशेषिकदर्शनाचार्यः श्रीवल्लभाचार्यः लिखति-तदिदं 
चिरन्तनवैशेषिकमतदूषणं भूषणकारस्य अतित्रपाकरम्‌। तदियमनाम्नाततः भासर्वज्ञस्य यदियमाचार्यमपि अवमन्यते। 


किन्तु बौद्धानां खण्डने कुठार इव वर्तते भासर्वज्ञ:। 
न्यायशास्त्रस्य प्रत्यक्षानुमानोपमानशब्दाः प्रमाणानि इति सूत्रं तिरस्कृत्य भासर्वज्ञः न्यायसारे लिखति- प्रत्यक्षानुमान 
आगम इति। उपमानप्रमाणं पृथकूतया न स्वीकृत्य तस्य शब्दे एव अन्तर्भावो विहितः। गोसदृशो गवय इति वाक्यमेव 
संज्ञासंञ्ञिसंबन्धप्रतिपत्तिफलकमुपमानप्रमाणमपि शब्देऽन्तर्भूतिमिति च व्यवस्थापयति। न्यायभूषणे लिखति त्रिविधग्रहण- 
मनवधारणार्थम्‌, सर्वासां प्रमाणव्यक्तीनां प्रत्यक्षादिलक्षणैः त्रिभिरेव संगृहीतत्वात्‌ तथा चोपमानादीनामप्यत्रैव अन्तर्भा 
प्रतिपादयिष्याम:।'° त्रिविधमेव प्रमाणं स्वीकृत्य न्यायसूत्रकारेण सह ऐक्यमत्यमपि प्रकारान्तरेण प्रकटीकरोति आचार्यभासर्वज्ञः।' ? 
किन्तु प्रमाणत्रयमेव स्वीकरोति-तस्माद्‌ व्यवस्थितमेतत्‌ त्रीण्येव प्रमाणानीति। 
वस्तुतः भासर्वज्ञ एकदेशिनेयायिक:' वर्तते येन प्रमाणत्रयमेव स्वीकृतम्‌। तथा च कारिका- 
प्रत्यक्षमेकं चार्वाकाः कणादसुगतौ पुनः। 
अनुमानञ्च तच्चापि सांख्याः शब्दश्च ते उभे। 
ज्यायैकदेशिनोप्येवम्‌, उपमानं च केचन॥ 


प्रतयक्षप्रमाणव्याख्यानावसरे भासर्वज्ञः न केवलं लौकिकप्रत्यक्षमेव स्वीकरोति। तेन हि न्यायसारे प्रतिपादितम्‌ -त्॒ 
सम्यगपरोक्षानुभवसाधनं प्रत्यक्षम्‌, तद्‌ द्विविधम्‌। योगिप्रत्यक्षमयोगिप्रत्यक्षं चेति। तत्रायोगिप्रत्यक्षं प्रकाशदेशकास्ल् ¬ 
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धर्माद्यनुग्रहादिन्द्रियार्थसंबन्थविशेषणस्थूलार्थग्राहकम्‌| योगिप्रत्यक्षं तु देशकालस्वभावविप्रकृष्टार्थग्राहकम्‌। गौतमवात्स्यायनादिकृतेषु 
ग्रन्थेषु योगिप्रत्यक्षस्य पृथकूतया नैव चर्चा दृश्यते। 


मोक्षस्वरूपविचारेऽपि भासर्वज्ञः प्रचलितन्यायशास्त्रमतात्पृथगेव मतं समुपस्थापयति। न्यायसूत्रग्रन्थे- बाधनालक्षणं 
दुःखम्‌, तदत्यन्त-विमोक्षोऽपवर्गः इति सूत्रद्वयं मोक्षस्वरूपं स्पष्टीकरोति। अर्थात्‌ दुःखस्य आत्यन्तिकी निवृत्तिरेव मोक्ष 
इति। सुखं दु:खानुषक्तमेवेति दु :खस्यात्यन्तं निवृत्तौ सुखमपि निवर्तते एवेति मुक्तस्य न सुखमिति स्वीकुर्वन्ति नैयायिकाः। 
भासर्वज्ञस्तु-दु:खात्यन्ताभावरूपा मोक्षावस्था मोहावस्था इव भवति। अतः न कोऽपि मोक्षावस्था प्राप्तुं प्रवृत्तो भवेत्‌- 
दु:खाभावो हि नावेद्यः पुरुषार्थतयेष्यते। 
नहि मूर्च्छाद्यवस्थार्थ प्रवृत्तो दृश्यते सुधीः॥ 
अतएव मोक्षस्वरूपविषये भासर्वज्ञः लिखति-नित्यसंवेद्यमानसुखेन विशिष्टात्यन्तिकी दुःखनिवृत्तिः पुरुषस्य 
मोक्ष इति। तथा च- 
सुखमात्यन्तिकं यत्र बुद्द्वग्राह्ममतीन्द्रियम्‌। 
तं वै मोक्षं विजानीयात्‌ दुष्प्रापमकृतात्मभिः॥ 
एवं च 
आनन्द ब्रह्मणो रूपं तच्च मोक्षेऽभिव्यज्यते। 
एवं च 
दु:खाभावमात्रे न सुखव्यवहारः। 
अतएव मोक्षे नित्यसुखस्याभिव्यक्तिर्भवतीति भासर्वज्ञस्य मतम्‌। न्यायभूषणेऽपि एवमेव अभिहितम्‌-मुक्तौ 
ज्ञानाभावाभ्युपगमे मोहावस्थातो न तस्या विशेष इति प्रेक्षावतां तदर्थप्रवृत्यनुपपत्तिः। तदुक्तम्‌- 
दुःखहानाय नो युक्ता सुखदु:खात्मकं WAI 
नहि कश्चित्पदार्थज्ञो मोहसिद्धौ प्रवर्तते॥ 
वरं वृन्दावनेऽरण्ये श्रृगालत्वं वृणोम्यहम्‌। 
न तु निर्विषयं मोक्षं गौतमो गन्तुमिच्छति॥ 
परन्तु अत्र मम विचारः-मुक्तौ नित्यसुखसंवेदनं न भवतीति कुत्रापि सूत्रकारेण कण्ठरवेण नैव अभिहितम्‌। 
वैशेषिक शास्त्रप्रभावान्न्यायशास्त्रेऽपि नभोवदवस्था इव मोक्षावस्था परवर्तिकाले भाष्यादौ स्वीकृता किन्तु वस्तुत: चरणाक्षस्य 
मते मोक्षेऽपि सुखसंवेदनमासीत्‌। 
तथा च प्राचीना कारिका- 
अत्यन्तनाशे गुणसंगतेर्या स्थितिर्नभोवत्‌ कणभक्षपक्षे। 
मुक्तिस्त्वदीये चरणाक्षपक्षे सानन्दसंवित्सहिता विमुक्तिः॥ 
अतएव भासर्वज्ञस्य मतं युक्तमेव प्रतिभाति। 


भासर्वज्ञः मोक्षप्रप्त्यर्थं क्रियायोग्स्य उल्लेखं करोति। तपः स्वाध्यायेश्वरप्रणिधानानि क्रियायोगः इत्युक्त्वा 
क्लेशमपाकर्तुमपेक्षितोऽयमिति वदति। वस्तुतः पाशुपतयोगशास्त्रस्य प्रभावोऽयम्‌। 


न्यायशास्त्रे प्रमेयविषये सूत्रं वर्तते-आत्मशरीरेन्द्रियार्थबुद्धिमनःप्रवृत्तिदोषप्रेत्यभावफलदु:खापवर्गास्तु प्रमेयम्‌ 
इति। अत्र सूत्रे द्वादशविधं प्रमेयमुक्तम्‌। सत्यपि सर्वस्य प्रमेयत्वे यस्य मिथ्याज्ञानात्संसारः तत्वज्ञानाच्चापवर्गः, तदेव प्रमेयं 
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हेयोपादेयभावेन व्यवस्थितं निरूपितम्‌। किन्तु भासर्वज्ञः द्वादशविधप्रमेयमनुक्त्वा चतुर्धा भाव्यमानस्यैव प्रमेयस्य निःश्रेयसहेतुत्वं 
भवतीति बुद्धया तच्चतुर्विधं, हेयं, तस्य निवर्तकं, हानमात्यन्तिक, तस्योपायः' इति प्रमेयचातुर्विध्यमेव निरूपयति। 
योगसूत्रेऽपि तथैव विचारः कृतः। (योग सू. 11-13, 17, 25, 26) 


न्यायशास्त्रे पञ्चहेत्वाभासाः सूत्रकारेण स्वीकृताः। ते च स॒व्यभिचारविरूद्धप्रकरणसमसाध्यसमकालातीताः 
हेत्वाभासाः इति (न्या.सू. 1-2-4) वैशेषिकदर्शने तु-अप्रसिद्धोऽनपदेशोऽसन्‌ संदिग्धश्चानपदेशः इति सूत्रेणहेत्वा भासत्रयं 
निरूपितम्‌। अतएव पदार्थधर्मसंग्रहे-विरुद्धासिद्धसन्दिग्धमलिङ्‌गं काश्यपोऽब्रवीत्‌ इति उद्धरणं दृश्यते। Ungu 
वैशेषिकाभिमतकेवलानध्यवसितेन सह न्यायसूत्रोक्तान्‌ पञ्च हेत्वाभासान्‌ स्वीकृत्य षडिति तान्‌ निरूपयति- 
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असिद्धविरूद्धानैकान्तिकानध्यवसितकालात्यापदिष्टप्रकरणसमाः' इति अत्र अनध्यवसितपदेन न्यायसारे नूतनो 
हेत्वाभासः स्वीकृतः। तेन भूषणे इत्थमुक्तं-तस्मान्न पंचत्वावधारणार्थ सव्यभिचारविरूद्धेत्यादिसूत्रम्‌, किन्तु निदर्शनार्थम्‌ 
यथैव हेत्वाभासाः, तथाऽन्योऽपि हेतुलक्षणरहितो हेतुबदाभासमानो हेत्वाभासः प्रत्येतव्य इत्यर्थः| न्यायमुक्तावल्याम्‌' 
अपराकेणापि हेत्वाभासस्य भेदपरिहारविचारः कृत:। 

न्यायसूत्रग्रन्थे अक्षपादेन अनुमानस्य त्रैविध्यमेवोक्तम्‌। तथा च सूत्रम्‌ -अथ तत्पूर्वकं त्रिविधमनुमानं 
पूर्ववच्छेषवत्सामान्यतो दृष्टञ्जेति। भासर्वज्ञेन तु प्रशस्तपादोक्तरीत्येव दृष्टं सामान्यतो दृष्टमिति अनुमानस्य द्वैविध्यं 
स्वीकृतेम्‌। परन्तु अन्वयव्यतिरेकिकेवलान्वयि केवलव्यतिरेकि भेदेन हेतुस्त्रिविध इति भासर्वज्ञः हेतुत्रेविध्यं निरूपयति। 


प्रौढदार्शनिकः भूषणोऽयं न्यायभूषणे ख्यातिवादविचारं विस्तरेणाकरोत्‌। तत्र अष्टौ ख्यातयः उक्ता-(1) अख्यातिः 
(2) असत्ख्यातिः (3) प्रसिद्धार्थख्यातिः (4) अलौकिकार्थख्यातिः (5) स्मृतिविप्रमोषः (6) आत्मख्यातिः (7) 
अनिर्वचनीयख्यातिः (8) अन्यथाख्यातिश्चेति।' न्यायभूषणे भासर्वज्ञेन न्यायमुक्तावल्याम्‌ अपराकदेवेन च विस्तरेणात्र 
विचारः ma: 

वैशेषिकशास्त्रे-'द्रव्यगुणकर्मसामान्यविशेषसमवायाभावाः सप्तपदार्थाः सन्ति। एते च पदार्थाः वैशेषिकैः स्वीकृताः 
नैयायिकानामपि अविरुद्धाः। किन्तु भासर्वज्ञः कणादव्यवस्थां नैव स्वीकरोति। स: लिखति-कर्मसाधारणमेव गुणलक्षणम्‌ 
अस्पर्शत्वे सामान्यवत्वे च सति द्रव्याश्रितत्वमिति।? अस्मिन्‌ प्रकरणे उदयनाचार्योऽपि प्रशशंस भूषणमतम्‌-वरं 
भूषणः कर्मापि गुणः तल्लक्षणायोगित्वादिति। 

न्यायसूत्रकारेणाक्षचरणेन कण्ठरवेण आत्मज्ञानं मिथ्याज्ञानोन्मूलनद्वारा मोक्षे हेतुरिति न्यायसूत्रे प्रतिपादितम्‌ किन्तु 
भासर्वज्ञ ईश्वरज्ञानस्यापि मोक्षहेतुत्वमेव विदित्वातिमृत्युमेति इति श्रुत्या स्वात्मज्ञानस्येव ईश्वरञ्ञानस्यापि मुक्तिहेतुत्वप्रतिपादनात्‌ 
स्वीकरोति। यद्यपि ईश्वरस्य मननं मिथ्याज्ञानस्य उन्मूलने न उपयोगि तथापि स्वात्मतत्वसाक्षात्कारे एव उपयुज्यते। 
कुसुमाञ्जलिप्रकाशेऽपि वर्धमानोपाध्यायाः निरूपयन्ति-स हि तत्त्वतो ज्ञातः स्वात्मसाक्षात्कारस्य उपकरोति। 

, अत्र भासर्वज्ञस्य विशेषं मतम्‌। आचार्यमतेन तु अपरात्मतत्वज्ञानं अधर्मक्षयहेतुत्वात्‌ निःश्रेयसाङ्गम्‌, परमात्मतत्वज्ञानं तु 
परमात्मोपासनाङगत्वेनापवर्गसाधनम्‌ ईश्वरोपासनाविधिस्तु क्लेशकर्मक्षयसमाधिला भार्थमनुष्ठेयः। अत्र योगाङ्गान्यपि सेवितव्यानि। 
सोऽचिरेणेव कालेन भगवन्तमनौपम्यस्वभावं शिवमवितथं प्रत्यक्षतः पश्यति। तं दृष्ट्वैव मोक्षः लभ्यते। तथा चोक्तं न्यायसारे- 

यदा चर्मवदाकाशं वेष्टयिष्यन्ति मानवाः। 
तदा शिवमविज्ञाय दुःखस्यान्तो भविष्यति॥ 
एक एव रुद्रो द्वितीयाय न तस्थे। शिवदर्शनान्मोक्ष इति च वाक्यदर्शनादयं शैवः भासर्वज्ञ इति निश्चयः। 
संख्याया: गुणत्वविषये भूषणः पृथगेव मतं समुपस्थापयति। सः एकत्वस्य अभेदपर्यायत्वं ह्वित्वादेर्भेदपर्याल्स्या 
चाभ्युपेत्य पृथकगुणत्वं wed! अत्र न्यायभूषणे भणत्याचार्य:-तथा चैकमभिन्नमिति पर्यायः अनेक भिन्नमिति 
पर्याय: ततश्च द्वित्वादिरप्यनेकपर्यायः तस्योत्पत्यादिकल्पना न कार्या।' किरणावलीकारः एतन्मतं निराकरोति॥>5 
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पृथक्त्वस्यापि गुणत्वं न युक्तमिति भासर्वज्ञस्य मतम्‌। न्यायभूषणे स: भणति-पृथकत्वस्यापि गुणत्वमयुक्तम्‌। 
भिन्नस्यैव पृथकव्यवहारहेतुत्वात्‌। ततश्च तत्प्रक्रियागहनमपि निस्तीर्ण भवति। (न्या. भू. पृ. 160) 

विभागोऽपि संयोगयोग्ययोः एव इति sacar विभागमपि पृथक्‌ गुणत्वेन न स्वीकरोति। न्यायभूषणे चोक्तम्‌-विभागोऽपि 
संयोगाभावान्न गुणः इति। उदयनाचार्यः किरणावल्यामस्य खण्डनं करोति-संयोगाभावे विभागव्यवहार इति चेत्‌ न 
रूपादिषु विभक्तप्रत्ययाभावात्‌ (किरणा. 231)! 

परिमाणमपि न गुण: देशसंयोगभूयस्त्वाल्पत्वनिबंधनः महदादिव्यवहारः तथा च न्यायमुक्तावल्यामपराकेणोक्तम्‌- 


देशसंयोगभूयस्त्वतदल्पत्वानुरोधिनः। 
महदण्वादयश्शब्दा न गुणान्तरगोचरा:॥ ( न्या.मु.पृ. 153 ) 
परत्वापरत्वेऽपि नैव गुणान्तरे इति भासर्वज्ञस्य मतम्‌। नापि परत्वापरत्वे गुणान्तरे संयुक्तसंयोगाल्पीयस्त्व भूयस्त्वयो: 
पूर्वोत्तरजन्मनोश्च परापरव्यवहारहेतुत्वात्‌।* आचार्योदयन एतन्मतं निराकुरुते l अपरार्कदेवेन तु उदयनाचार्यस्य श्रीवल्लभस्य 
च मतं निराकृतं भूषणमतञ्च समर्थितम्‌। 


वेगस्यापि पृथकगुणत्वं न सहते आचार्यः। वेगोऽपि न गुणान्तरम्‌, क्रियाणां शीघ्रोत्पादमात्रे वेगव्यबहारात्‌ 
(न्या. भू. 162) 
स्नेहः जलस्यैव गुण इति न मनुते आचार्यः। न केवलमप्सु एव स्नेहः अपितु घृतादावपि दृश्यते। “स्नेहोऽपामेव 
गुणः इत्याग्रहो न कर्त्तव्यः, घृतादेरपि लोके वैद्यकादिशास्त्रे च स्निग्धत्वेन प्रसिद्धत्वात्‌।' (न्या. भू. पृ. 164)। 
दिक्कालयोरतिरिक्तद्रव्यत्वमपि प्रतिषेधयत्याचार्यः। एतयो: दिक्कालयोरीश्वरेणेव गतार्थता भवति। दिशं कालं च 
पृथकद्रव्यं नाङ्गीकरोति भासर्वज्ञः। ` 
न्यायसूत्रे (5-1-1) चतुर्विशतिजातय उक्ताः। भासर्वज्ञमते अन्या अपि जातयः सन्ति-अनन्यसमः, सम्प्रतिसमः , 
व्यवस्थापत्तिसमः- (न्या. भू. 356-57)! 
वैशेषिकमते अनवधारणज्ञानं किंस्विदिति कोटिद्वयापरामशि संशयाद्‌ भिद्यते। नैयायिकाः ऊहापरपर्यायं 
तर्क-संशयातिरेकिणं स्वीकुर्वन्ति। अत्र भासर्वज्ञः-उभयमपि संशयं मन्यते। किं शब्दोल्लेखी अनध्यवसायोऽपि अनवधारणत्वेन 
संशयत्वजातिमान्‌। कोद्यन्तरसंस्पर्शात्‌ तर्कोऽपि अनवधारणत्वात्‌ संशय zur 
अपरार्कदेवश्चात्र क थयति-संशयान्तर्गतस्यापि तर्कस्य सूत्रे पृथगभिधानम्‌ प्रयोजनवशेन हेत्वाभासादीनामिव इति। 
तथा च- 
प्रवादिनां प्रवृत्त्यर्थमसत्यप्यर्थनिर्णये। 
संशयात्पृथगुहिष्टस्तक इत्याह नो गुरुः॥ ° 
किन्तु संख्यादीनां निराकरणे अन्यत्रापि वा अन्यथाकरणे आचार्यस्य दुष्टाभिप्रायो नास्ति। भूषणे स: लिखति 
संख्याप्रतिषेधेऽपि नास्माकं प्रयोजनं किन्तु विभागजे विभागे द्वित्वे चाभिनिवेशः कर्त्तव्य इत्युपदेशश्रवणादत्रैव मुमुक्षुभिराग्रहो 
न wen: संख्यादीनां गुणत्वसिद्धावपि मुमुक्षूणां न काचित्क्षतिः इत्येतज्‌ ज्ञापनार्थं तत्प्रतिषेधोऽपि दशित zr? 


एवमेव संशयस्य वर्णने (न्या. मु. पृ. 11-20), नयनरश्मिनामुद्गतरूपवत्वविषये, अप्रतिभाप्रमाणसंप्लवादो, 
स्वतःप्रामाण्यव्याख्यानावसरे अन्यत्र चापि भासर्वज्ञस्य मतान्तरं दुश्यते। ˆ 


एवं प्रकारेण न्यायवैशेषिकमतेभ्यो बहुत्र भासर्वज्ञः पृथगूमतम्‌ उद्भावयत्‌। अतः परवर्तिनेयायिकैः उद्यनाचार्य- 
वल्लभाचार्यादिभिश्च भूषणकारो मुहुर्मुहुरधिक्षिप्तः। न्यायसारविचारे केषुचित्स्थलेषु भट्टराघवेण भूषणमतस्य, अपणकेण 
च सर्वत्र विस्तरेण भूषणमतस्य समर्थनं कृतम्‌। 
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दर्शनाभिमता आकांक्षा 


आचार्य धर्मवीर: 


वाक्यार्थबोध आकाक्षायोग्यतातात्पर्याणामासत्तेश्च कारणत्वं नागेशेन प्रतिपादितम्‌। तत्राकाक्षास्वरूपविषये मुक्तावलीकारेण 

विश्वनाथपञ्चाननभट्टाचार्यण येन पदेन विना यत्पदस्यान्वयाननुभावकत्वं तेन पदेन सह तस्याकांक्षा इत्युक्तम्‌। तत्र 

प्राचीनमते पदविशिष्टपदत्वमाकाक्षा। गामानयेत्यत्र गोप्रातिपदिक विना, अम्‌ विभक्तेरम्‌ विभक्ति विना, नी धातोनीधातु 

विना लोद्प्रत्ययस्याननुभावकत्वमर्थाद्‌ गोनिष्ठं कर्मत्वम्‌, कर्मतानिरूपकमानयनम्‌, आनयनानुकूलाकृतिश्चेत्याकारक- 

शाब्दबोधाजनकत्वम्‌। तेन गोप्रातिपदिकेन सहाम्‌ प्रत्ययस्य अम्‌ प्रत्ययेन सह नीधातो:, नीधातुना सह लोट्प्रत्ययस्य 

पद्विशिष्टपदत्वरूपाकांक्षा संघटते। पदवैशिष्ट्यञ्च पदे स्वाव्यवहितपूर्ववृत्तित्वं स्वाव्यवहितोत्तरवर्त्तित्वान्यतरसम्बन्धेन। 

अतो यथा गामानयेतिवाक्याद्‌ गोनिष्ठकर्मतानिरूपकानयनानुकूलाकृतिरित्याकारकः शाब्दबोधो भवति, न तथा “गो: 

कर्मत्वम्‌ आनयनं कृतिः'' इतिवाक्यात्‌ तादृशबोधोऽस्माभिः स्वीक्रियते। तत्राननुभावकत्वमाकाक्षाघटकपदस्य परिचायकमात्रं 

ज तु स्वरूपान्तर्गतं लक्षणस्य, अथवा तस्य स्वरूपान्तर्गतत्वेऽपि स्वरूपत एव शाब्दबोधोपयोगित्वं न तु तज्ज्ञानं कारणं 

शाब्दबोधे। पदवैशिष्ट्यञ्च पदे स्वाव्यहितपूर्ववर्तित्वस्वान्यव्यवहितोत्तरवर्ततित्वेतदन्यतरसम्बन्धेन। तत्राव्यवहितांशस्तु 

पदाव्यवधानरूपयाऽऽसत्त्यैव लब्धतयोत्तरपूर्ववृत्तित्वान्यतरस्य क्रियाकारकपदेष्वनुपयोगित्वाच्चोक्तरूपाया आकाक्षाविरहेऽपि 

चैत्र आगच्छति, गच्छति चैत्र इति वाक्यद्दयादपि समानाकारकशाब्दबोधः सर्वसिद्धः। अत एव नव्या: पदयोरव्य- 

वधानमासत्तित्वमिति नाङ्गीकुर्वन्ति। किन्तु पदज्ञानयोरव्यवधानमेवासत्तिः। तथा चाव्यवधानांशस्यासत्याऽचरितार्थत्वेऽपि 

क्रियाकारकपदज्ञानयोरव्यवधानेन शाब्दबोधनिर्वाहकस्य क्रियाकारकपदयोरव्यवधानस्यानियमेन न तत्र पौर्वापर्यरूपेऽव्यवधान- 

आकाक्षाज्ञानस्योपयोग:। एवञ्चात्रमते प्रकृतिप्रत्यययोरेवानुपूर्वीविशेषरूपाया आकाक्षाया एव ज्ञानस्य शाब्दबोधे कारणत्वं 

स्वीकार्यम्‌। एवञ्च गामित्यत्राधेयतासम्बन्धावच्छिन्नगोनिष्ठप्रकारतानिरूपितकर्मत्वनिष्ठविशेष्यताशालिशान्दबोधं प्रति अव्यव- 

हितोत्तरसम्बन्धेन गोपदविशिष्टमम्‌ पदमित्याकारकानुपूर्वीरूपाया आकाक्षाया ज्ञानस्य, आनयेत्यत्रानुकूलत्वसम्बन्धाव- 

च्छिन्नानयननिष्ठप्रकारतानिरूपितकृतिनिष्ठविशेष्यताशालिशान्दबोधं प्रत्यव्यवहितोत्तरत्वसम्बन्धेन आङुपसर्गपूर्वकनी धातु- 
! विशिष्टलोट्प्रत्यय इत्याकारकानुपूर्वीरूपाकाक्षाज्ञानस्य च कारणत्वं पर्यवस्यति। 


वेदान्तिनामभिहितान्वयवादिनां भाट्टमीमांसकानाञ्च मते तु पदोपस्थितानामनुयो गिप्रतियो गिरूपाणामर्थानां 
; 'परस्परजिज्ञासाविषयत्वयोग्यतेवाकांक्षा विद्यते। तथा च गामानयेत्यत्र गोपदाम्‌पदोपस्थितयोर्गोत्वकर्मत्वयो: कर्मत्वानयनयोश्च 
परस्परजिज्ञासाविषयत्वयोग्यतारूपाकांक्षा संघटते। द्वयोर्बहुषु वा पदेषु एकपदस्य श्रवणात्तज्‌ ज्ञानर्थमन्यपदमपेक्षते यथा 
तथैवान्यदपि पदं प्रथममन्यद्‌ वा पदमपेक्षते। येषु पदेष्वेतादृश्यपेक्षायोग्यता सन्तिष्ठते तानि साकाक्षपदान्युच्यन्ते। यथा 
गामानयेत्यत्र ““गामिति’' “ आनयेति’ पदद्वयं add तथा आनयेति लोडन्तक्रियायाः कर्ताऽपि त्वमर्थाल्लभ्यते, wasn 
त्रिषु पदेषूच्चार्यमाणेषु किमानेयं कश्चानयेदित्याकांक्षोपपद्यते, अर्थादानयनक्रियाया गामिति कर्मकारकस्य त्वमिति 
कर्तृकारकस्यापेक्षा भवति। एवमेव गामितिकर्मकारकमानयनक्रियामपेक्षते। तथैव दर्शपूर्णमासाभ्यां स्वर्गकामो यजेत 
इति वाक्यात्‌ दर्शपूर्णमासो याग: स्वर्गसाधनमिति ज्ञाते कथं दर्शपूर्णमासाभ्यां स्वर्गः साध्य इत्याकारिकेतिकर्त्तव्यताकांक्षा 
भवति। सा चाकांक्षा समिधो जयति तनूनपातं यजतीत्यादिभिर्वाक्यैः प्रयाजानुयाजादिभिर्दर्शपूर्णमासो यजेदित्यादिवाक्यैः 
शाम्यति। एवं रीत्या क्रिया कारकं कारकं च क्रिया तथा करणमिति कर्त्तव्यता परस्परमपेक्षते। अर्थत्तिषां परस्परं 
जिज्ञासाया योग्यत्वं सन्तिष्ठते। एवश्चैतादृश्याः जिज्ञासायाः जनकानां पदानां वाक्ये वर्त्तमानत्वमेवाकांक्षा। कदाचिदजिञ्ञासोरपि 
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पुरुषस्य वाक्ये श्रवणे सति शाब्दबोधो भवति। तदा तेषां पदार्थानां जिज्ञासा विषयत्वं तु नास्ति। अतो योग्यत्वपर्यन्तानुधावनम्‌। 
एवञ्च तेषां पदार्थानां जिज्ञासाविषयत्वयोग्यत्वात्‌ शाब्दबोधो भवति। तद्विषयत्वयोग्यत्वञ्न भेदस्थले कारकनिष्ठं कारकत्वं 
क्रियानिष्ठं क्रियात्वमितिकर्त्तव्यताबोधकपदनिष्ठमितिकर्त्तव्यतात्वं तेन गौरश्वः पुरुषो हस्तीत्यादिपदसमूहान्नार्थबोध:, तथा 
तत्त्वमस्याद्यमेदस्थले क्रियात्वकारकत्वादीनामवच्छेदकत्वासम्भवात्‌ समानविभक्तिकपदोपस्थाप्यत्वमेव तद्विषयत्वयोग्यत्वम्‌। 


नैयायिकास्तु पदनिष्ठाऽऽकाक्षा तथान्वयबोधप्रागभावरूपेति स्वीकुर्वन्ति परन्त्वत्र मते तप्ते पयसि दध्यानयति सा 
वैश्वदेव्याभिक्षा वाजिभ्यो वाजिनमितिश्रुतिवाक्ये वैश्वदेवयागस्य आभिक्षेव वाजिनाप्यन्वयः प्राप्येत तथा चात्र यागे 
्रव्यद्वयबोधापत्तिः स्यात्‌। यद्यप्यत्र तदविषयत्वयोग्यत्वरूपाकांक्षास्वीकारेऽपि दोषस्तदवस्थ एव। यतो हि वैश्वदेवयागस्या- 
कांक्षायास्तद्धितश्रुतिप्रमाणेन प्राप्त्याऽऽभिक्षयोपशान्ततया तत्र वाजिने विषयत्वयोग्यत्वन्त्वस्त्येव। अत्र योग्यत्वं नहि 
प्रदेयद्रव्यत्वमात्रमपि तु स्वसमानजातीयपदार्थान्वयबोधविरहसहकृतत्रदेयद्रव्यत्वमेव। तेन तद्वाक्यादेकवारमर्थबोधे जातेऽपि 
न हि पुनस्तस्मादेव वाक्याच्छाब्दबोधो भवति, तत्र प्रदेयद्रव्यत्वसत्त्वेऽपि रूपसमानजातीयपदार्थान्वयबोधाभावत्वविरहात्‌। 
वस्तुतस्तु तत्तद्वाक्यजन्यबोधेच्छाविरहविशिष्टतत्तद्वाक्यजन्यबोधाभावस्यैवाकाक्षात्वं वेदान्तिसम्मतमिति प्रतिपादयामासुः। 
एवञ्चात्रमते निरुक्ताकांक्षास्वरूपमस्त्येव शाब्दबोधे कारणमित्यवगन्तव्यम्‌। किन्तु मतमिदं युक्तिपूर्णं न प्रतीयते। 
तत्राकाक्षाज्ञानस्यैव शाब्दबोधकारणत्वेन स्वीकृतत्वात्‌। कि ञ्चाकांक्षाया अभावरूपत्वस्वीकार उत्थितोत्थाप्याकांक्षयोरुत्कर्षापक- 
षांवनुभवसिद्धो न स्याताम्‌। 


यथावाक्यार्थमातृकानुसारमन्विताभिधानवादिनः प्राभाकरास्तु प्रतिपत्तुर्जिज्ञासैवाकांक्षेति वदन्ति। सा च पुरुषनिष्ठैव। 
द्वारमित्येकपदप्रयोगस्थले द्वारकर्मत्वं किमिति जिज्ञासायां विधानरूपार्थस्याध्याहारः, तेनैव चान्विताभिधानं संगच्छते। 
एवञ्जात्र मतेऽन्विताभिधानानुपपत्तिरर्थाध्याहारेणैवोपशाम्यति। अतश्च नहि तत्र पदाध्याहारस्यापेक्षा भवति यत्रानेकपदप्रयोगे- 
ऽप्यभिहितोऽर्थः शाब्दबोधं जनयितुं न प्रभवति यथा दिवाऽभु्जानो देवदत्तः पीन इति। तत्र रात्रिभोजनस्य जिज्ञासायां 
रात्रिभोजनाध्याहारे दिवाऽभु्जानत्वे सति पीनो देवदत्तो रात्रिभोजनवानितिशाब्दबोधो जायते। was मतेऽर्थाध्याहार एव 
स्वीकृतः। न्यायमते तु वृत्त्या पदजन्यज्ञानपदार्थस्मरणस्येव शाब्दबोधे कारणत्वात्‌। तादृशस्थले पदाध्याहार एवावश्यकः। 
किञ्च सर्व्रार्थाध्याहार एव यदि स्यात्‌ तर्हि पुष्पेभ्यः स्पृहयति, शत्रवे द्रुह्यतीत्यादौ पुष्पादिपदेभ्यः स्पृहेरीष्सित 
इत्यादिसूत्रेण विधीयमाना चतुर्थी न स्यात्‌। अतस्तत्र स्पृहयति द्रुह्यतीत्यादिपदानामध्याहार आवश्यकः। एवञ्च सर्वपदाध्याहार 
एव स्वीकर्त्तव्यः। वैयाकरणास्तु अर्थविषयिणी वाक्यसमयग्राहिकाकाक्षेव जिज्ञासा सा च पुरुषनिष्ठैवेति स्वीकुर्वन्ति। 
उक्तञ्च लघुमञ्जूषायां नागेशेन वाक्यसमय- ग्राहिकाकांक्षा। सा चैकपदार्थज्ञाने तदर्थान्वययोग्यस्यार्थस्य यज्‌ ज्ञानं तद्विषयेच्छा, 
अस्यान्वय्यर्थः क इत्याकारिका पुरुषनिष्ठेव तथापि तस्या आकांक्षाविषयेऽर्थे भवत्यारोप इदमेवाभिधानावसानमित्यस्य तु 
साकाक्षार्थबोधकमित्यर्थः। परन्त्वेतादृश्याकांक्षाऽखण्डवाक्यशक्तिवादिना वैयाकरणानां मते युक्तिपूर्णा सत्यपि नैयायिकेभ्यो 
न रोचते। वर्तमाने लट्‌, वृद्धिरादैच्‌, कर्मणि द्वितीया, गम्लृगतावित्यादिभिर्लडादीनामेव तत्तदर्थे शक्तिस्मरणाद्‌ वाक्ये 
शक्तिस्वीकारोऽयुक्त Val तथा च तदाधारिततादृश्याकांक्षाऽपि न युक्तियुक्ताऽपि तु नैयायिकाभिमतैषाकांक्षा निर्दुष्डेति शम्‌। 


a B. घो 
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Commonalty in Sankara 
Ram Murti Sharma 


Being a great exponent of the philosophy of one soul in all, the philosophy of Advaita 
having no special consideration for elite or distinguished person of society, and advocating 
everybody as Adhikarin of Moksa, openly proves that Sankara was a common man, a man 
of common society and common living. His common and easy language and style, the 
maxims (Nyayas), proverbs, the idioms and the examples used by him in his Bhasyas further 
speak of his common way and approach to problems. Having got birth in a small village of 
Kerala, Kaladi, situated on the bank of the river Alavey1, Sankara was a common villageman 
and son of Sivaguru and Bharati, the worshippers of Lord Siva, and the leaders of a 
common life, without having any luxurious or wealthy living. 

Therefore, it would be quite appropriate to say that his background of simplicity and 
common village life, his love, for all, and the religious life of his parents, particularly in 
devotion to Lord Siva, and thus the ancestral heritage and sarhskaras, he received from his 
parents, made Sankara, an Advaitin, the enunciator of the concept of unity in diversity, as 
well as equality and fraternity. Undoubtedly, the views of commonness in Sankara inspired 
the modern thinkers to bring Marx near to Sankara. However, it may not be totally agreeable 
because of his great religious and spiritual personality. It may also be mentioned that Sankara's 
reaction to Buddhism which was based on the resilient ideology, made him a man of simple 
and common understanding. 


As stated, above, Sankara's philosophy of Advaita, which expounded the concept of 
Atman and Brahman as an all-pervading reality, in fact, is the philosophy of commonalty, 
which highly pleads the thesis of equality and unity in diversity and leaves no place for the 
narrow prejudice of caste and creed. In his Atmabodha, accordingly, he very clearly says: 


nanopadhivasad eva jatInam asramadayah, 
atmany aropitastoye ras varnadibhedavat.' 


Sankara himself pronounces that the chief mission of Vedanta is to propound the 
concept of one Atman in all: atmaikatva-vidyapratipattaye sarve vedantah prarabhyante.~ 


Adopting the pathway of Sankara, his followers like Vidyaranya also supported the 
tenet of commonalty in social life and said: Tattvavittvavirodhitval laukikam samyag acaret.? 


The Bhagavadg1ta also supports the view that the Advaitins are always engaged in the 
welfare of all 
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At the level of philosophical thought, Sankara's commonalty is further evident by the 
fact that for the attainment of Moksa, the first and foremost qualification, he mentions, is, 
the purification of heart (cittasuddhi)’. On the same line, Madhavacarya, in his Sankaradig- 
vijaya, says, that what is necessary (for Moksa), is the purification of mind and it does not 
matter, if one is a householder or a Samnyasin. These views clearly make out the case that 
Adi-Sankara, with his full philosophical thought, was totally devoted to common manhood 
It is the total behaviour of an integrated personality, which decides his stature and this is 
known through his physical and mental expressions. On this criteria too, Sankara’s commonalty 
is further proved, for, he, being a simple man of commonalty, preached his philosophy of 
Advaita in four corners of India walking from one place to another, in a highly lucid and 
easy style. As he is clear in his mind and thought, so is his language and style. Style is the 
man himself. His language is like the juicy grapes, in which the juice comes out harmoniously 
and on its own accord. 


^ 


It is likewise that the meaning of the lucid and transparent language of Sankara is 
grasped in a very easy manner and without making any effort, as is needed to understand 
the complicated language of Sribhasya of Sri Ramanuja. For the lucidity and easiness of 
Sankara's descriptive language and style, a passage, from his Brahmasütra-bhasya is quoted 
here: 


स भगवान्‌ सृष्ट्वा इदं जगत्‌ तस्य च स्थितिं चिकीर्षुः मरीच्यादीन्‌ अग्रे सृष्ट्वा प्रजापतीन्‌ 
प्रवृत्तिलक्षणं धर्म ग्राहयामास वेदोक्तम्‌। ततः अन्यांश्च सनक-सनन्दनादीन्‌ उत्पाद्यनिवृत्तिलक्षणं 
धर्म ज्ञानवैराग्यं च लक्षणं ग्राहयामास। द्विविधो हि वेदोक्तो धर्मः, प्रवृत्तिलक्षणो निवृत्ति 
लक्षणश्च!” 

On the other hand, Sri Ramanuja’s complex language and style may also be witnessed 
as under: 
हरिः ऊँ श्रियः पतिः निखिलहेयप्रत्यनीककल्याणैकतानः स्वेतरसकलवस्तुविलक्षणानन्द- 
ज्ञानानन्दैक -स्वरूप: स्वाभाविकानवधिकातिशयज्ञानवक्तैश्वर्यवीर्यशक्तितेजः प्रभृत्यसख्येय- 
कल्पाक्षुणणगुण-महोदधिः , स्वाभिमतानुरूपैकरूपाचिन्त्यदिव्याद्‌ भुत- नित्य-निरवद्य-निरतिश- 
योज्ज्चलसौगन्ध्य-सौन्दर्य-सौकुमार्य-लावण्य-यौवनाद्यनन्त गुणनिधि-दिव्यस्वरूपः।' 
The commonness in Sankara, is further evident by the idioms, maxims and the proverbs, 
he has used in his bhasya texts. 


Let us see it now. It may be said that by the use of a Nyaya, even the difficult and 
complex thought is made easier, as Sankara says, while defining Nyaya, in Brhadaranyakopa- 
nisad-bhasya. To illustrate, the use of pradhana mallanyaya’ may be referred to, which 
means that a wrestler wrestles with the chief wrestler, when many a wrestler challenge him, 
and when he wins, his victory is adjusted over all the wrestlers. Sankara has used this 
Nyaya, to refute the main prakrtikaranavada and through it, to refute the other theories of 


causation, like the atomism. The following maxims used by Sankara, also evince easiness 
and lucidity in Sankara’s style 
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Samudra-taranga-nyaya, Andhagolangüla-nyaya,! Arundhati-nyaya!? Brahmanapari- 
vràjaka-nyàya,? unanikhanana nyaya,' Sopanavarohana nyaya,? Parika-praksalana nyaya,!® 
Ahikundala-nyaya,'’ Antardipika-nyaya,'* Andhagajanyaya, Bijaükura-nyaya,' Andha- 
pararhpara-nyaya,’! and so on. 

Sankara, as a man of commonness, also makes a usage of common illustrations 
(drstantas) to present his philosophical thought in a lucid manner. For example, to explain 
Brahman, as non-dual and ultimate reality and the plural world as superimposition (adhyasa) 
caused of Avidya, he says that, as the one moon appears as double, for a person, who suffers 
on account of an error or fault due to poor eyesight (Timira), so, the victim of Avidya 
(adhyasa) sees duality, a state of superimposition on Brahman. This example clearly explains 
the non-duality of Brahman and the illusoriness of the dual world. Not only this, in Sankara’s 
works, a number of examples are found to explain the Advaitic thought and arguments. Out 
of them, a few may be mentioned here below: 


Dadhighatadidrstanta, (B.S.S. B.1.1.4), Ghatakasadrstanta (B.S.S.B. 1-1-5), Ayaskanta- 
mani-drstanta, (B.S.S.B.II.2.2.), Svapnadrsta-putra-drstanta (S.B.M.U. II.1.3), Rajjusarpa 
drstanta (B.S.S. B.II.1.11, S.B.G.H. II. 25) Süktirajata drstanta (B.S.S.B.-1.1.1) and 
Aindrajalikadrstanta (B.S.S.B.II.1.9) 


The proverbs (Süktis) mentioned by great men are always loaded with most meaningful 
sense and fundamental truth, which is good for all people, common or uncommon. This way, 
the proverbs applied by Sankara, in the Bhasyas, are significant. For example, he says that 
man is never satisfied with his wealth. The number of such proverbs, can be found in 
E in the works of Sankara. To illustrate, the following Süktis may be quoted here: 


apaya-pariharaya apramadah kartavyah (S.B. Katha. IL.3.11) na prabhütena vittena 
larpaniyo manusyah (S.B. Katha.1.1.27). svabhavanatikramat, (S.B., Katha. 1.3.4.) 
atmasevadyadhinam krsisevadeh phalam (S.B. ke; a II] 1), pista-pesanavat punarukto 
nirarthakah prasnah syat. (S.B. Kena, iv.7) sarvesam hi sobhamananam sobhanatama hi 
vidya (S.B. Kena, III. 12) sisyo ‘pi putra ucyate (S.B. Gita, vi. 40) kim punah krta-karanena 
(B.S.S.B.II.2.1) 

The humour and sarcasm in Sankara, further support the view that he had a common 
heart and totally lived for people. For his humour, the reference may be made to his 
expression, when he said to his opponent, that have you ever seen a desire in inanimate 
matter. This Sankara says, on the allegation of the opponent, that Brahman, the cause of 
the world must be inanimate (jada) to create the unconscious world. As regards the sarcastic 
beauty in the expression of Sankara, to illustrate, his sharp reaction to the Bauddhas may 
be referred to, through which he calls them as fools, in his sarcastic language 
(devanampriyah).”* 

It may further be said that the idiomatic expression in the language of Sankara, also 
proves his advocacy of the philosophy of commonness and unity of life. 


In this regard, he may be quoted from his B.S.B. IIL2. 11, when he speaks of the 
Paramanukaranavada of Vaisesika. 
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यथा वा द्वयणुकादणोर्हुस्वाच्च सतो महद्‌ दीर्घ च त्र्यणुकं जायते नाणुनो Seay, एवं 
चेतनाद्‌ ब्रह्मणो $चेतनं जगत्‌ जनिष्यत इत्यभ्युपगमै: किं तव च्छिन्नम्‌'' 

न हि कर्मणि संभवति शीलादयोऽन्यापत्तिर्युक्ता 

“a हि पदभ्यां पलायितुं पारयमाणो जानुभ्यां रंहितुमर्हति'' 


By the above treatment, it is evident that Sankara, being an enunciator and advocate 
of a philosophy of commons, the philosophy of Advaita, made a highly stable contribution 
of bringing the whole globe together, irrespective of the distinction of common and uncommon 
Thus, as initiated at the outset, the integrated personality of Sankara, his Advaitic stand- 
point, which proved equality in all human beings, and finally his common language and 
style, clearly reflect that Sankara was an advocate of the philosophy of commonness and 
unity of life. 
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Vedanta in Shakespeare’s Sonnets 


S. Rana 


Vedanta is a word that describes Hinduism at its best. It is necessary to say this, 
because Hinduism has many facets and levels of interest for the several constituents of our 
country’s population processing the bundle of beliefs representing the way of life known as 
Hinduism, into which they are born. It is a religion because it provides a link between God 
and man. It is a religion inasmuch as it installs work in the place of worship and loka-sarigraha 
in place of God as an article of faith, going so far as to keep the concept of God, personal 
or abstract, out of the picture’. It proclaims the liberty of the individual to pursue his lines 
of thought concerning the quest for the Supreme Spirit that is God permitting even an 
absolute indifference to that Spirit, short of an active negation of it.? It does not seek an 
allegiance to the tenets of a religious leader and is prepared to accept one’s view of oneself 
as That-a pronoun standing for the Power recognisable by the mind as the Immortal cause 
of all that is capable of being seen or heard around us in the world of mortals that we all 
are, aspiring for an immortality? in a world of relentless and overpowering change and 
growth in space and time. It seeks to solve the mystery of seeming perpetuity of the world 
vis-a-vis the transitoriness of the individual self, by affirming the identity of the self with 
the eternity that transcends the world's seeming perpetuity. 


We believe that Adi-Sankaracarya affirmed this identity by seeking to establish an 
equation of the microcosm or the individual Jiva (self) with the Macrocosm or the Universal 
Soul, that is the beacon light of the Vedanta. But what his critics (who invest him with a 
character, by no means self-chosen, as the founder of a school of the Vedanta, namely the 
Advaita school) assume is an over-simple, over-grammatical approach by Sankara to the 
Vedic declaration tat tvam asi or aham Brahmasmi. The assumption does not seem just 
because they overlook the qualifications to which his approach is subject in his understanding 
of those declarations. As explained by him in his Vakyavrtti, the self should have attane@ 
a purity or freedom from the dross of the worldliness postulating an absolute effacement o f 
the self. Such effacement is possible as the very culmination of Bhakti in self-surrender 
This is recognised by Sankara at verse 41 of his Sivanandalahari and the Bhagavad-glta 
expresses this view in its last or eighteenth chapter designated as Moksha-Sanyasa yoga. 
The gist of that chapter appears, as it were, at Sonnet 37 of William Shakespeare's sonnets - 


Sonnet 36 is relevant in this connection where Shakespeare appears, too, as an exponen g 
of the Dualistic doctrine adopted and promoted by other teachers of the Vedanta in Ou 
country and reconciles it with the Advaitism of the Vedanta in his own way, without havin R 
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had any knowledge of our Vedanta as such, at Sonnet 36. The reconciliation is effected 
through the idea of love as a sort of condominium of God and Man. 


There is pathos in Sonnet 33 where Shakespeare feels the absence of God from his 
heart, an occasional source of pain to him. The forgetfulness of God is incidental to the 
world’s many distractions. There is a pervasive peacefulness in the thought of God which 
he finds effective to overcome the depression of the mind on account of the many partings 
in life. This is reflected in Sonnet 30. Sonnet 53 brings out the transcendental pervasiveness 
of God. Let me conclude with Sonnet 22 which proves that it is not only true that aham 
brahmasmi but also that Brahma aham asi. 


Shakespeare’s was an oriental mind-set. He had the mind of a sage of the Aryavarta 
of antiquity. It was because of that that he was so modern in his time and continues to be 
so, even now. He is as ever new, ever green as Vedanta, ever sprouting and stimulating an 
intellectual and emotional efflorescence. He is noted world-wide as a dramatist but his 
personality as reflected in the dramas is elusive because he speaks through the variety of 
characters he creates, while his narrative poems like Venus and Adoms or the Rafe of 
Lucrece are no doubt splendid but do not reveal his personality, as only his sonnets do. The 
sonnets unmistakably show him as one in touch with the Cosmic Consciousness undimmed 
by the mundane challenges of a life actively associated with the theatre, in which he received 
no substantive reward except the plaudits of plebeian, patrician and royalty alike. Because 
he believed, to the core of his heart, sarvam khalv idam brahma he produced a world, his 
own and peopled it with characters, all the variety of which, as he rightly says in one of his 
sonnets was God’s own progeny. 
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Bem um 
39 


CC-0. Gurukul Kangri Collection, Haridwar 
RRR 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


A Note on Yogaksema 


P.G. Lalye & Bhiksu Kak Muk 


Yogaksema generally conveys the idea of welfare, which includes the ideas of prosperity 
and happiness. The compound occurs only once in the Rgveda! is used severally thrice’. In 
later works the occurrence of the compound word yogaksema is attested. 


The word ‘Yoga’ is derived from the root ‘yuj’, meaning ‘to yoke, to unite, to join 
oneself to’, etc. The word ‘ksema’ is derived from root ksi meaning to adide, to reside, to 
give security, etc.? 


The compound word is often taken to be either a Dvandva compound or a Tatpuru- 
sa compound. Dvandva compound is employed only once and is in Dative Dual once 
(yogaksemabhyam)." In other cases, it is taken to be masculine singular. The Vedic Word 
Concordance treats it as a Madhyamapadalopi Karmadharaya compound, with accent on the 
last syllable. While translating Satapatha Brahmana, Eggeling renders it a security of 
possesion®, taking the compound as Sasthi Tatpurusa one. In Pali, it is taken to be Ablative 
/Paticami) Tatpurusa compound. Norman also takes it the same way.’ 


Yajnavalkya Smrti, explains the compound in a peculiar way, which is accepted in later 
vorks." Sankaracarya explains it, in more or less the same way.’ Sayana also conveys the 
same import of the compound.? In Apte's Dictionary, the same idea is conveyed ‘preserving 
the old and acquiring the new’, ‘aquisition and preservation of property’, ‘gain and security’, 
etc. 


In this small note, an attempt is made, to identify the uses of the compound word in 
Brahmana texts and in some later texts also. 


In RV. X. 165.57, which is a mystic hymn, the poet desires to be the highest one, after 
gaining the ‘yogaksema’. In another hymn, the poet wishes that his excellent hymn may 
come close to Varuna and lie within his heart, so that the poet may have the prosperity in 
his possession.!' 

Prof. S.N. Mishra has tried to explain the concept of yoga and ksema, in connection 
with the settlements of Vedic people. He says ‘Thus the mobile aspect of the nomadic life 
is the yoke (yoga) whereas the settled or sedentary life is the restful (ksema)’, etc. He also 
links yoga with yoke and ksema with tent, without giving any explanation." 

In Taittirrya Samhita, desires, which may be obtained by sacrifice are mentioned. May 
the cow give abundant milk! May the ox be good at carrying loads! May Parjanya rain for 
us whenever we desire! May our plants ripen with fruit! May yogaksema be ours! In 
another Brahmana text, yogaksema is linked with offsprings, cattle etc. 
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In the Aitareya Brahmana,! there is an interesting explanation about the time, when 
the king Soma, should be taken down from the cart, after purchasing it and after taking it 
to the sacrificial ground. The Brahmana passage maintains if Soma is taken down, when 
both the oxen are released, they make Soma to have manes as deity. If it is taken down when 
both the oxen are yoked, lack of Yogaksema would befall the offspring, i.e., the offsprings 
will be scattered. The ox which is unyoked is the symbol of offspring in the house and the 
yoked one is the symbol of those on journey. In the end, it is said those who take down 
Soma when one ox is yoked and the other unyoked, give rise to yoga and ksema 
(ksemayogau). There the compound is Dvandva (Copulative) and the normal order is also 
changed. Peculiarly enough, ksema is connected with that of release. This is very similar to 
its Pali counterpart khema. In another Brahmana passage, it is said that yoking and releasing 
are connected with yogaksema. There it is said that sacrificial animal is released in the same 
manner, as it is tied. Thereby the yogaksema is brought about.!® 


According to the Satapatha Brahmana. the Dhrti offerings in the evening means ksema 
(peaceful dwelling). Night also means ksema, as men and beasts rest peacefully at night. In 
the morning, the horse, which is going to be sacrificed in Asvamedha sacrifice is procured. 
Hence it is in the day time; that one goes to seek for what is lost. In this way, the place 
where Asvamedha sacrifice is performed, also brings about Yogaksema,'’ (English rendering 
of Martin Haug). 


Kautilya’s Arthasastra has pertinently used the word yogaksema. There it is laid down 
that the duty of the king which is to protect his subjects, is expressed, not in terms of 
raksana or palana, but in terms of ensuring their yogaksema.* 


These are some of the references to the word Yogaksema. It can be safely said the 
yogaksema not only meant acquiring something and preserving it or security of possession, 
but is closely related to the idea of welfare, freedom, fearlessness and so on. 


In a famous verse in the Bhagavadgita, Krsna has declared “those people who thinking 
on Me, with singleness of purpose, offer service unto Me, and who are constantly putting 
forth effort (in that service); for their sake, I take upon Myself (the burden of all) earning 
and saving." 


While commenting on 11.22, Sankaracarya has remarked. 


Bent upon acquiring and presenting only, one will find it hard to strive for spiritual 
well-being. Therefore go beyond yogaksema (seizing something and guarding it). 


Now let us turn our attention to some Pali texts, in which this word is used. The Pali 
commentators explain the compound in a different manner. The commentaries of Pali 
Tripitaka take it is one of the positive epithets of ‘Nibbana’. Pali Tripitakas contain 
expressions like Yogakkheme, Anuttara Yogakkhema, Yogakkemadhivahana”', Yogakkhye- 
makaàma etc.~ 


According to Anguttra Nikaya, the four Yogas of Khema Nibbhaya, are Kama, Bhava, 
Ditthi and Avijja. At one place Buddha advises to dissociate oneself from these four 
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ogas. The commentaries regard Yoga’ as ‘bond’ and not ‘obtaining’. They explain 
"Khema' as peace, tranquil, etc. In this sense, Yogakkhema bears close resemblance with the 
Brahmanical explanation of Yogaksema. Moreover, in Pali, the compound is treated as 


z Pancami (Ablative) Tatpurusa. So the word is explained by some modern scholars, in the 
same strain. For example 
4 Meaning Writer 
Hid 
Ei (1) Freedom from Bonds Rhys Davis, 1932. 
7? 2 (Gradual Saying) 
1 (2) Rest from exertion K.R. Norman, 1769 
t (Elders Verses, LII.5) 
4 (3) Security from Bonds 1.3. Hoveser, 1957 


(Middle length Saying, 
1.9. 151 and so on) 


(4) Uttermost Safety E.M. Mare, 1925 
(Kindred Saying Il. 132) 
(5) The Bond free Narada Thera, 1963. 
"des (Dhammapada) 
| ग | . (6) Free from all Bonds (Buddhadatta Thera) 


T .  — The earliest usages of the word yogakkhama' in Pali, occurs in Sutta Nipata (79). In 
n . it, energy is compared with the beast of burden carrying ‘Yogakkhema’. It moves on 
_ Without turning its back to there, where having gone, one does not grieve. In similar instances 


in Pali, the adjective ‘anuttara’ (incomparable, unsurpassed) occurs, subsequent to the word 
_ Yogakkhama.** 


on and the Buddhist texts again eulogize it as freedom from bondage. 
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'काश्मीरशैवदर्शनसूफी-दर्शनयो: परस्परसम्बन्धः 
[ वेदकुमारी घई 


प्राचीनकालादेव शिवपूजा भारतदेशस्य विविधभागेषु प्रचलिता वर्तते। शैवधर्मस्य दर्शनस्य विविधरूपाणि भारत 
। उपलभ्यन्ते यथा तमिलप्रदेशे प्रचालितं सिद्धान्तशेवदर्शनम्‌, आन्श्रप्रदेशे प्रसिद्ध पाशुपतशेवदर्शनं, कर्णाटकप्रदेशे प्रचलितं 
: वीरशैवदर्शनं तथा कश्मीरप्रदेशे प्रसृतं पराष्रैतशैवदर्शनं यत्‌ त्रिकदर्शनं त्र्यम्बकदर्शनं, प्रत्यभिज्ञादर्शनं, काश्मीरशैवदर्शनम्‌ 
इत्येतादृशैः नामभिरपि ज्ञायते। प्राचीनभारतस्य चिन्तनपरम्परायां नैका: दार्शनिकविचारधारा: पल्लविता:। महादार्शनिकेन 
2: काश्मीरकेण विदुषा अभिनवगुप्तेन दर्शनक्षेत्रे बैविध्यमिदमेवं स्वीकृतं प्रतिपादितं च- 


if चित्तभेदान्मनुष्याणां शास्त्रभेदो वरानने। 
व्याधिभेदाद्यथा भेदो भेषजानां महौजसाम्‌॥ 


FX यथैकं भेषजं ज्ञात्वा न सर्वत्र भिषज्यति। 
bf तथैकं हेतुमालम्ब्य न सर्वत्र Haq’ 
p: यथा विभिन्नरोगाणामुपचाराय विभिन्नौषधानाम्‌ आवश्यकता भवति तथैव मनुष्याणां चित्तभेदात्‌ विविधशास्त्राणाम्‌ 


उपयोगिता वर्तते। भारतदेशे न केवलं षड्दर्शनानि अपितु अन्येऽपि बोद्धजैनपारसीकसिक्खसूफीस्लामादिमतानां सिद्धान्ताः 
समं प्राचलन्‌ प्रचलन्ति च। 


अद्वैतवेदान्तदर्शनकाश्मीरशैवदर्शनयोर्महत्‌ सामीप्यं वर्तते यतोहि अनयोः द्वयोः दर्शनयो प्रतिपाद्यम्‌ अद्वैततत्त्वमेवास्ति। 
भेदोऽयं वर्तते यत्‌ अद्वेतवेदान्ते ज्ञानयोगस्य प्राधान्यं परं काश्मीरशेवदर्शने ज्ञानयोगस्य क्रियायोगस्य च समन्वयः। 
अद्वैतवेदान्तस्य ब्रह्म ज्ञानस्वरूपं स्वयं निष्क्रियं सत्‌ मायोपहितं भूत्वा क्रियाशीलं भवति। काश्मीरशेवदर्शने ईश्वर 
: स्वतन्त्रः अत: तस्य कर्तृत्वमपि लक्ष्यते।? अद्वैतवेदान्तदर्शने तु ब्रह्म जगन्मिथ्येति Head परं काश्मीरशेवदर्शने जगदपि 
O ASH! मायापि महेश्वरस्य शक्तिः। अतः सापि न मिथ्या। विश्वमिदं शिवस्य रूपम्‌ अतः तदपि न मिथ्या। 
- प्रत्यभिज्ञाहदये द्वितीये सूत्रे कथितम्‌-'स्वेच्छया स्वभित्तौ विश्वमुन्मीलयति। 


SE अद्वैतवेदान्तानुसारेण यदाऽविद्या विद्यया निरस्ता जायते तदैव मोक्षः प्राप्यते तथा मोक्षावस्थायां विश्वमपि निरस्तं 
 वति। काश्मीरशैवदर्शनानुसारेण द्विविधम्‌ अज्ञानं वर्तते। बोद्धमञ्ञानं पौरुषम्‌ अज्ञानं च। विद्यया बौद्धमज्ञानं निरस्यते परं 
` पौरुषमञ्ञतं महेश्वरस्यानुग्रहेण गुरुकृपया शक्तिपातेन निरस्यते। मोक्षस्थितौ विश्वं निरस्तं नहि भवति शिवचेतनारूपत्वेन भासते। 


a ` काश्मीरशैवदर्शने साधनामार्गे जातिवर्णादिभेदा न स्वीक्रियन्ते। कोऽपि मनुष्यः अस्या: साधनायाः दीक्षां प्राप्तुम्‌ 


ऽपि समाविष्ट;।' काश्मीरशेवदर्शन साधनापथे चलितुं सिद्धगुरो: कृपाया नितरामपेक्षा 
[धानः। यथोक्तं शिवस्तोत्रे भक्तिलक्ष्मीसमृद्धानां किमन्यदुपयाचितम्‌? एषा भक्तिरपि 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


तस्यैव प्रसादेन भक्तिरुत्पद्यते नृणाम्‌। यया यान्ति परां सिद्धि तद्‌ भावगतमानसाः।। 
भगवदनुग्रहप्राप्त्यर्थम्‌ 34 चत्वार: उपाया: आणवोपाय:, शाक्तोपायः, शाम्भवोपायः अनुपायश्च। 


आणव इह मन्दानां मध्यानां शाक्तभावनारूपः। 
तीब्राणां चोपायः शाम्भव इति चिन्तनेन परिशून्यः॥ 


अतितीव्रभक्तिभाजामिह झटिति निरर्गलो जगद्‌ भरितः। 
अनुपायमेव संविद्रूपः प्रख्याति पूर्णशिवभावः॥ 
आणवोपाये साधकः प्रमातारं प्रमेयं प्रमाणम्‌ इत्येतानि त्रीणि भावनया एकरूपत्वे द्रष्टुं यतते। ध्वनियोगोऽपि 

एतदुपायान्तर्गतः। विविधस्तरेषु साधकः निजानन्दं निरानन्दं परानन्दं ब्रह्मानन्दं महानन्दं जगदानन्द चिदानन्दमनुभवति। 
केषुचित्‌ स्तरेषु प्लुतिः कम्पनं निद्रा घूर्णि इत्यादीनि लक्षणानि प्रकटीभवन्ति। आणवोपायोऽयं क्रियायोगोऽपि कथ्यते 
भेदोपायोऽपि च। शाक्तोपायः भेदाभेदोपायः ज्ञानयोगोऽभिधीयते।” अस्मिन्नुपाये मन्त्रशक्तेरुपयोगोऽपि क्रियते। शुद्धविकल्प- 
ज्ञानाभ्यासेनाशुद्धविकल्पानां क्षयो भवति। अहं देहोऽस्मि, अहम्‌ अल्पञ्ञोऽस्मि इत्यादयः अशुद्धविकल्पाः अहं शुद्धसंवित्‌ 
अहं एरिपूर्णेश्वरः इत्येवंविधज्ञानाभ्यासेन दूरीक्रियन्ते। शाम्भवोपायस्तु उच्चस्तरीयसाधकानां कृते cedi अभेदोपाये 
इच्छायोगेऽस्मिन्‌ साधकः शरीरेण वाचा प्राणै: चित्तेन वा विषयान्‌ नेव गृह्णाति न च त्यजति परमिच्छामात्रेण स्वात्मनि 
स्थितः शिवभावमाप्नोति।'' अभ्यासे परिपक्वे सति इच्छाशक्तेरप्यावश्यकता न वर्तते। सा तु अनुपायकृता स्थितिः यत्र 
गुरोः कथनं श्रुत्वैव साधकः निजं शिवभावं प्रत्यभिजानाति। 


शेवदर्शनस्य एतासां कतिपय-विशेषतानां तुलना अत्र इस्लाममताश्रितसूफीदर्शनेन सह कृता यतो हि द्वे दर्शने इमे 
कश्मीरप्रदेशे प्राचलताम्‌। अरब देशे इरानदेशे च सूफीमतं खरैस्ताष्टमशताब्द्या आरम्भ्य द्वादशशताब्दी पर्यन्तं विकसितम्‌ 
अभवत्‌। यदा सूफीदार्शनिकाः कश्मीरप्रदेशमागत्य स्वसिद्धान्तानां प्रचारं कर्तु प्रारभन्त तदा पूर्व शैवधर्मे संस्कारितानां 
काश्मीरकाणाम्‌ अन्यप्रदेशेभ्यः आगतानां सूफीमतावलम्बिनां च पारस्परिकप्रभावेण तेषां मध्ये सांस्कृतिक-समन्वयः 
जात:। यस्य प्रमाणं लल्लद्यदवाक्येषु नुन्दर्षेः श्लोकेषु च उपलभ्यते। तदनन्तरं बहवः सूफोकवय: यथा ख्वाजा 
दबीबुल्लाह नोशहरवी, कलन्दरशाहः, अब्दुल अहद नाजिमः, परमानन्दः, शमस फकौर:, अजीज द्रवेशः, मिर्जा 
काकः, कृष्णराजदानः, लछकाकः, मोहीउद्दीन माकीनः, GM अकस रहमान डार:, अहद जरगरः, लक्ष्मणजू 
बुलबुलः, ठाकुरजू मनवूरः, हलधरनू कोकरु, दयारामः, नीलकण्ठः, जिन्दाकौलादयः द्वयोः दर्शनयोः समन्वित 
सिद्धान्तैरनुप्राणितानि पद्यान्यरचयन्त। 


कश्मीरशैवदर्शनमिव सूफीदर्शनम्‌ अपि एकं परमतत्त्वं स्वीकरोति येनेदं विश्वमोतप्रोतं विद्यते। सूफिनः रसूलं 
फरिश्तादीन्‌ स्वीकुर्वन्ति परं तान्‌ सर्वान्‌ अल्लाहानुकम्पया ओततप्रोतान्‌ मन्यन्ते। स: एक एव कर्त्ता भर्ता हर्ताऽस्ति। 
सर्वस्मिन्‌ विश्वे सर्वत्र स एव भासते यथा कथितं लल्लद्यद्महाभागया- 


त्वमेव गगनं त्वमेव भूतलं त्वमेव दिवसः त्वमेव रात्रिः 
त्वमेव पूजायै चन्दनं जलं पुष्पम्‌ कथं पूजये त्वां त्वया?'' 
एवमेव कथयति नुन्दार्ष-योऽस्ति तत्र स एवात्र। स एव पदाति: सेवक: स एव रथस्थः स्वामी। तेन व्याप्तं जगत्‌ 
सर्वम्‌। काश्मीरशैवदर्शनं गुरोरिव सूफी दर्शने पीरस्य मुरशिदस्य वा महत्त्वं प्रतिपादितम्‌। यदा साधकः (सालिकः वा 
आबिद: वा) कर्मकाण्डपरक शास्त्रे (शरीअते) पूर्ण सन्तोषं न लभते तदा स: प्रियतमस्यान्वेषणार्थ ज्ञानिनं (मुरशिद्‌) 
निकषा गच्छति (तस्य तीव्रेच्छाम्‌ अवेक्ष्य गुरुः (मुरशिदः) तं स्वशिष्यरूपेण (मुरीदरूपेण) स्वीकरोति। शरीयतनियमान्‌ 
अनुसृत्य सः अध्यात्मक्षेत्रं (तरीकतौप्रविशति। ज्ञानोदयात्‌ प्रत्यभिज्ञानं (हकोकतक्षेत्रं) प्राप्य सः प्रियतमेन सह मिलति। 
प्रियतमाद्‌ अभिन्नोऽहमित्यनुभूति लभते। विविधा अवस्था एवं तुलनीयाः। शरीयतं कर्मकाण्डं, तरीकतम्‌ आत्मशुद्धिपथः 
मारिफलतं ज्ञानकाण्डं, हकीकतं च प्रत्यभिज्ञानम्‌। सूफीदर्शने, ईश्वर एक इति विश्वास: (तोहीदं) साध्यं, तदर्थे चत्वारि 
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साधनानि-प्रार्थना (सलातं निमाज़ू वा) दानं (जुकातं) व्रतोपवासाः (सौम:) तीर्थयात्रा (हज) पश्चकालेषु प्रार्थनाया 
विधान मिस्लाममते विद्यते'* परं सूफिन: अन्येषु कालेष्वप्याराधनाया औचित्यं स्वीकुर्वन्ति। तैः (जुकातस्य) दानस्य 
प्रतिष्ठा त्यागभावेन स्वीकृता। रोजाव्रतानि न केवलं चत्वारिंशत्‌ दिनानि यावदेवापितु सदेव पालनीयानि आहारणशुद्ध्युपवासादीनां 
महत्त्वं d समुद्घोषयन्त्येव। मक्कातीर्थस्य यात्रा (हज) तु सर्वसम्मता परम्‌ अन्यानि पीरस्थानानि मजारस्थानान्यपि 
तीर्थयात्राये तै: स्वीकृतानि। 


काश्मीरशैवरदर्शन आणवोपाये ध्वनियोग इव सूफीदर्शने जप: स्वीकृत:। जपो द्विविधः वाचिकजप: (जिक्रजली) 
मानसिकजप: (जिक्रखफो) च। वाचा जपन्‌ साधकः शनैः शनैस्तद्विषयके ध्यानं चिन्तनं च कुर्वाणः ज्ञानं (मारिफतं) 
प्राप्नोति। चित्रवृत्तिविरोधस्तु मुजाहदां कथ्यते। तत्र जेहादः न काफिफ प्रति प्रत्युत स्वास्तित्वं प्रति क्रियते। 


सूफोदर्शने संकोर्तनस्य (समा) अपि महत्त्वपूर्ण स्थानम्‌। यदा कव्वाला: भक्तिरसभरिता भावोद्रेके गायन्त 
आत्मनोपि विस्मरन्ति। तदा प्रायशः श्रोतारो दर्शका अपि भावोद्रेके कम्पनं घूर्णि मूर्च्छा चानुभवन्ति। एषा स्थितिर्ज्ञानप्राप्ते : 
4 (इलहामस्य) नायते यत्र साधक: कथयति-अहं सर्वेषु सर्वे मयि। नास्ति अन्यः कोऽप्यस्मद्‌ भिन्नः। नुन्दर्षिः कथयति- 
द्वेतभावं त्यक्त्वैव त्वं पापं नाशयिष्यसि। अयं निज: परो वेति द्वैतभावं विहाय भवसागरं तरिष्यसि। त्रिषु लोकेषु 
प्रियतमस्यान्वेषणं कृतं मया। व्यर्थमेव भ्रान्तमितस्ततः। बहुभ्यः महापुरुषेभ्यः तद्वासस्थानम्‌ अपृच्छम्‌ परं निष्फलं सर्व 
जातम्‌। अन्ते यदा मया स्वरागद्वेषौ परित्यक्तौ तदात्मन्येव प्रियतमस्य दर्शनं जातम्‌। एवं कश्मीरप्रदेशे प्रचलिते शैवदर्शन 
सूफीदर्शने किंचित्‌ साम्यमपि दृश्यते। 
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On sthitaprajfia and Yogarüdha 


A. Ramaswamy Iyengar 


The Bhagavadgita propounds a practical philosophy of conduct. It is a philosophical 
treatise that brings out the essential teachings of Vedanta with an emphasis on the practical 
aspects of an enlightened life aiming at spiritual perfection and total fulfilment. 


The Bhagavadg ita, true to its title as Brahmavidya, Yogasastra and Krsnarjunasamvada, 
adopts a unique method in delineating the principles of Vedanta. Each of the tenets taught 
in the Gita first gets propounded in a theoretical statement. Later it gets analysed in relation 
to the usefulness of the tenet for adoption by a Sadhaka in the course of his spiritual 
discipline. Next it outlines the practical method of adoption of the concerned tenet for 
practical application. It again provides scope for each of the Sadhaka to realise for himself, 
personally, the value, significance and verity of the tenet postulated. Much of the repetitions 
and restatements found in the Gita for which it is criticised, is due to this unique method 
it tries to adopt. 


A significant gloss is provided by Sankara in his commentary on the Gita, while 
commenting on the sloka: 


ज्ञानविज्ञानतृप्तात्मा कूटस्थो विजितेन्द्रिय:। 
युक्‍त इत्युच्यते योगी समलोष्टाश्मकाञ्चनः।' 
Commenting on jnianavijnanatrptatma the commentator says: 


ज्ञानं शास्त्रोक्तपदार्थानां परिज्ञानं, विज्ञानं तु शास्त्रतो ज्ञातानां तथैव स्वानुभवकरणम्‌? 


Sastrapadarthaparijnana or theoretical understanding of a premise is not be-all and 
end-all of Vedanta. Any subject matter that is taught in the Gita, or any other Vedantic text 
requires to be authenticated on the basis of practical applicability and experiential awareness, 
svanubhavakaranam is the watchword of Vedanta. 


Vedanta relies on Yoga for the experiential awareness of spiritual truths. Yoga is 
undoubtedly the best of all systems in so far as the ‘practical demonstration’ or the 
‘concretising the abstract’ is concerned. Yoga practices are sometimes claimed older than 
the Vedas themselves’. It is the best method of drawing ‘man’s inward being to the surface 
or drive man’s outward being to the inward core’. It constitutes a special discipline for the 
development of the power to look inward and to achieve self-realisation. Inward looking, 
involves both metaphysics and metapsychology’. Yoga is more a practical discipline in its 
origin than a system of thought. “It must have become a recognised philosophy, a metaphysics 
of practice, when its empirical and trans-empirical ideas obtained definite shape. The Samkhya 
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met the requirement by supplying the metaphysical ideas, and Patafijali based his teaching 
of practice on them". 


The Bhagavadgita is essentially a Yogasastra. The ground plan of the Gita as a Yogasastra 
seems to have been laid down at the very outset, in its second chapter. Second chapter is 
called jnanayoga in so far as the theoretical basis of the entire spiritual course prescribed 
in the text gets propounded here. The subsequent chapters are significantly on karmayoga, 
samkhyayoga and karmasamnyasayoga, culminating in dhyanayoga, the sixth chapter. 
Reaching the stage of dhyana is a vital stepping stone in an aspirant's spiritual march. The 
sadhana satka comprising of the first six chapters of the Gita forms a well-knit unit having 
a grand pattern of exposition. The theoretical postulations in the beginning of the satka get 
validated at its end. What appears like a redundant repetition at a censory glance falls into 
a pattern of splendid exposition, if the unity of purpose and execution is carefully observed. 
Similar pattern and unity can be observed in each of the second and the third safkas, and 
in the whole of the text as a compendium of Yoga (yogasastra). 


Let us presently concentrate on the first sataka for exposition. The subject matter of the 
first safaka starts getting expounded from the second chapter. A magnificent edifice for the 
entire teaching of the work is laid in this chapter where it propounds the concept of sthitaprajfia 
as an epitome of spiritual realisation. 

According to Sankara, a sthitaprajiia is ''स्थिता प्रतिष्ठिता अहमस्मि परं ब्रह्म इति प्रज्ञा यस्य 
स:''. This sloka is highlighted in the Gita itself: “ एषा ब्राह्मी स्थिति: पार्थ नैनां प्राप्य विमुद्यति'' 
B.G.II.72. While dealing with this sthitaprajfialaksana section of the Gita, Sankara makes 
a significant statement:— 


सर्वत्रैव हि अध्यात्मशास्त्रे कृतार्थलक्षणानि यानि तान्येव साधनानि उपदिश्यन्ते यत्नसाध्यत्वात्‌ 


What the Gita intends to propound while delineating the characteristics of a sthitaprajfia 
is that every aspirant should keep the ideal of a sthitaprajfa in his mind and that he should 
strive to achieve that ideal individually for himself. So does Sankara introduce this prakarana:- 


यानि यत्नसाध्यानि साधनानि लक्षणानि च भवन्ति तानि भगवानुवाच ( प्रजहाति इत्यादि ) 


Adhyatmasastra being a practical science, actual realisation on the part of an individual, 
of the theories propounded, is the final purpose. Knowing Vedantic principles is not the end 
of Vedantic study. Knowing about higher life should actually lead to the actual living of the 
life so known. Actualisation in practice is what is expected of a seeker. Keeping this in view, 
Arjuna asks Krsna, after listening to preliminary discourse on the immortality of the soul 
and on Samkhya and Yoga in the chapter II. Arjuna’s question is simple: 

स्थितप्रज्ञस्य का भाषा समाधिस्थस्य केशव। 
स्थितधी: किं प्रभाषेत किमासीत asta fern’ 

Steadiness of mind is the primary requisite. This is what Krsna had declared in the 
previous sloka: 

श्रुतिविप्रतिपन्ना ते यदा स्थास्यति निश्‍चला। 
समाधावचला बुद्धिस्तदा योगमवाप्स्यसि।” 
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How to know that our buddhi is steady? What is the indication or the insignia in a 
person to tell that he is a sthitaprajfia or a yoganistha? Who is the person whom we can take 
as a sthitaprajfia? How does he react? How does he live? The truth of a theoretical postulation 
needs to be demonstrated on the basis of the truth being actualised in life. 


The characteristics of a sthitaprajfia as delineated by Krsna is a fundamental aspect of 
the teachings of the Gita. As already noted, the entire second chapter of the Gita provides 
it the fundamental edifice which gets unfolded by and by as the work progresses. Accordingly, 
the details such as the practice, the stages, methods, aids and aims, etc. pertaining to the 
ideal of sthitaprajüa are taken up in detail for discussion in the III, IV, V and the VIth 
chapters of the Gita. The sixth chapter culminates in dhyanayoga. Dhyana is the soul of 
Yoga and samadhi. In the Astangayoga of Patanjali, steadiness in dhyana is of vital importance 
for culmination into samadhi. 


The state of sthitaprajfa is that of yogasamadhi in the Astangayoga. The details of 
dhyanayoga along with its preliminary requisites and the culminating point of samadhisthiti 
are found delineated in the sixth chapter. The stages of aruruksu, yogarüdha, yogayukta 
yogabhrasta are clearly described with practical aids and philosophical explanations so as 
to provide a comprehensive picture of the course of a Sadhaka on his path towards spiritual 
realisation. In fact, the third, fourth and fifth chapters supply the necessary inputs regarding 
the speculative foundation of the philosophy of the Gita (Samkhya) as also the way of 
carrying it out practically (Yoga). 


According to Sankara, dhyanayoga is ' सम्यग्दर्शनस्य अन्तरडग:'?. He even says आत्मावस्थाविशेषः 
am:''. It is an altered state of consciousness. Yoga needs to be actualised. It is to be practised 
with hope and determination". While the state of sthitaprajfia as propounded in the second 
chapter is a statement or a primary enunciation, the details of dhyanayoga in the VIth 
chapter, guiding a Sadhaka step by step through the preliminary to the highest point of the 
attainment of samadhi, delineates the practical way to work it out for oneself. योगस्य कर्तव्यता 
उच्यते says Sankara. Yoga is mental concentration. Though Patafijali has systematised and 
scientifically perfected Yoga as a technique of mental concentration defining Yoga as 
cittavrttinirodha it has also been a branch of Indian philosophy recognised as one of the 
astika saddarsanas. The Bhagavadgita draws freely from this system, as it draws many 
tenets from the Samkhya to build its own philosophy of life and conduct. The सा avadgita 
offers comprehensive definition of Yoga as समत्वं योग उच्यते and योगः कर्मसु P Tt 
prescribes it in various ways'*. When the mind stands firm with a definite stand, taking up 
an integrated stand on the Vedic injunctions, then only Yoga is possible to be attained". 


Yoga attains its culmination in samadhi. What is adumbrated here in the chapter II, on 
the basis of which Arjuna asks the question स्थितप्रज्ञस्य का भाषा, etc., are systematically 
expounded in the VIth chapter. Yama and Niyama are prescribed in Bhagavadgita VI-10 
“एकाकी यतचित्तात्मा निराशीरपरिग्रहः। Asana is prescribed in शुचौ देशे प्रतिष्ठाप्य स्थिरमासनमात्मनः and 
further details are also given. Pranayama, pratyahara, dhyana and dharana are further 
systematically prescribed and expounded in Bhagavadgita ॥ 12-24. From Bhagavadgita 
VI-28 onwards, the state of samadhi, its nature, characteristics and objectives are clearly 
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expounded. Preventing the mind from its outward function, enabling it and to realise within, 
the inner light of the self so as to experience the joy of self delight is to attain Yoga. A 
person who has attained this sort of Yoga is yogayukta. He is indeed the sthitaprajria!. 


Yoga culminates in an experiencial bliss which is beyond senses ( बुद्धिग्राह्ममतीन्द्रियम्‌). It 
surpasses all other joys (अत्यन्तं सुखम्‌). It is of supreme value-''5 लब्ध्वा चापरं लाभं नाधिकं मन्यते 
तु यः''. For the gain of this type of joy, it is necessary to get detached from all worldly ties-d 
विद्याद्‌ दुःखसंयोगवियोगं योगसंज्ञितम्‌. It calls for determination and will to rise above the wordly 
limitations. Only the wise realise this-4 तेषु रमते बुधः. Dhyana is recommended to acquire 
philosophical enlightenment. Dhyana is thus the crucial means. The entire 6th Chapter of the 
Gita is devoted to dhyanayoga. 


No spiritual exercise without individual exertion and personal conviction is of any 
consequence. Sthitaprajna who has acquired this conviction and steadiness has an internal 
equipoise (samatvam) and external dexterity (kausalam). From the second chapter onwards 
it is very interesting to see how the concept of Yoga through the stages of an druruksu, a 
sthitaprajna, yogarüdha, yogayukta, yogi and paramayogi gets developed. As we go through 
the text peripherally, it appears as if there are repetitions and contradictions. But if we look 
upon the Gita as a yogasastra and apply the traditional criteria of upakrama, upasamhara 
etc., pertaining to adhikarana or prakarana (विषयो विषयश्चेव पूर्वपक्षस्तथोत्तरः प्रयोजनं संगतिश्च 
षोढाधिकरणं विदुः) we realise that the Gita is a perfect philosophical treatise with a well-knit 
unity of ideas. The following unity of ideas between upakarma and upasamhara found in the 
first satka is not of no consequence: 


II CH. VI Ch. 
प्रजहाति यदा कामान्‌ सर्वान्‌ पार्थ मनोगतान्‌ 11-55 संकल्पप्रभवान्‌ कामान्‌ त्यक्त्वा सर्वाण्यशेषतः। ४1-24 
आत्मन्येवात्मना तुष्टः 11-55 आत्मसंस्थं मनः कृत्वा ७1-25 
श्रुतिविप्रतिपन्ना ते यदा स्थास्यति निश्चला 11-53 यथा दीपो निवातस्थो नेङ्गते सोपमा स्मृता। ४1-19 
यदा संहरते चायं कूर्मोऽङ्गानीव सर्वशः 11-58 यतो यतो निश्चलति मनः चञ्चलमस्थिरम्‌। 


ततस्ततो नियम्यैतदात्मन्येव वशं नयेत्‌। ७1-26 


A careful examination will ensure that there is a specific plan of a well executed sastra. 
Ultimately enlargement of heart and equality of vision is the final goal of yoga. 


सर्वभूतस्थमात्मानं सर्वभूतानि चात्मनि। 
ईक्षते योगयुक्तात्मा सर्वत्र समदर्शन:॥ 
This is the Yogic vision in Brahmrsthiti— 


आत्मौपम्येन सर्वत्र समं पश्यति योऽर्जुन। 


सुखं वा यदि वा दुःखं स योगी परमो cuu 


This is the highest object of attainment, योगारूढानां सर्वेषाम्‌ अयमुत्तमः (S.B ७1.30). This is 
indeed the vision of a sthitaprajfia, an ajTvamukta likewise and arrangementwise analysis of 
a text will thus go a long way in overcoming tangs and mix up of meanings. Besides, a 
proper understanding of the unity of ideas enables one of comprehend the structural 
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synthesis of the work as a whole. This paper is to validate this claim on the basis of 
example-the unity of yogarüdha and sthitaprajna. 
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Dara Shikoh and Comparative Study of Religion 


S.P. Dubey 


Indian philosophy and culture today is a composite one. Several currents of thoughts, 
both indigenous and from outside, beginning with the earliest period of our history, have 
acted, reacted and interacted in giving shape to a way of life better known today the Hindu 
way of life; the term ‘Hindu’ having both geographical and thematic connotations. And, by 
and large, this way of life has been recognised as accommodating and tolerant. 


The first and one of the most important politico-historical name in the context is that 
of Emperor Ashoka (264—223 B.C.) who had respect for all the-then existing ‘religions’ and 
propagated the principle of co-existence. His inscriptions on the frontiers and strategic 
points of this land amply exhibit this. 


The followers of Islam (submission) have their own share in enriching the Indian ethos 
and culture. Akbar the Great, the great-grand-father of Mohammed Dara Shi(u)koh (literally, 
divine love), has been treated to be the most notable figure in medieval India to work for 
the unitary life. Of course, he tried to create harmony in the country mainly for political 
reasons. He also laid the foundation of a new religion, called Din—Ilahi, in 1582, and 
declared himself to be an Imam. He also claimed himself to be the prophesied Man-the 
Sahebi Zaman. Hence he could not, in the strict sense of the term, remain a Muslim. 
However, his synthetic ideology and its regal patronage made him a popular and successful 
ruler of this land. It may be noted that his religious innovations followed the subjugation of 
the country. The mazhab founded by him died its natural death soon after him, like several 
other consciously-founded religions. 


It may be observed here that the term ‘din’ (practical religion) is nearest to the word 
‘religion’ as used by the West. The term is used in all the various senses of its western 
counterpart. It carries the sense of personal religion; it also carries the sense of a particular 
religious system; one ‘religion’ as distinct from another (adyan). It is used of religion as a 
generic universal, in both senses : as generalizing personal religiousness and as generalizing 
the various systematic religions. It signifies, in some cases, systematic religious community 
and in other cases systematic religion : the abstract pattern of beliefs and practices. * 
Interestingly, Cantwell Smith, a formidable scholar of Islam as well as Christianity, disapproves 
of the usage of the term ‘religion’, as it is, for him, misleading as well as confusing and 
suggests, instead, to use ‘faith’ and ‘cumulative tradition’. Today ‘religio’ is neither "leg? 
(observance) nor ‘lig’ (union). 


Darà was a Muslim (etymologically, acceptor, submitter) by birth. He was bom of 
Prince Khurram later, Emperor Shahjahan) and Begum Mumatazmahal at Ajmer on 20.3.1601 S 
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(as the third child and the eldest son of this couple). He was beheaded at Delhi in the night 
of 30-31 August, 1659 on the charge of apostasy (and “out of necessity to protect the Holy 
Law”) by the issual of a decree (Fatwa). The general consensus is that he loudly uttered 
Kalimai Shahadat when he was being executed while in prison. One Christian priest, named 
Father Catrow, however, holds that at the time of his death Dara became a Christian and 
reportedly uttered : “Mohammed is giving me death, the Son of God is providing me life.” 
But this is most unlikely, as it was not possible for any Christian priest to reach imprisoned 
Dara and baptise him prior to his execution. 


Although condemned as a heretic by the theologians of the day, Dara himself never 
treated to be an apostate of Islam. In his writings he quoted the Quran and Hadith as final 
proofs. and treated the word ‘Allah’ to be the best name among the names of God. In 
Majma-ul—Bahrain’ he first prays Allah and subsequently addressed the Prophet as Mustafa. 
This book is a thoughtful presentation of comparative studies of Hinduism and Islam. Dara 
realised that without understanding the mind and heart of India, one cannot rule the country. 
He also emphasised that no one can blame the Prince of not loving the Hindus and the 
Muslims of the country in equal manner. But if this move is treated by some as heretical, 
he challenged those who claim to be ‘the knowers of truth’ and to tell him what is Islam. 
He said that the book is meant for those whose heart loves and who are honest to the God 
and the World. He was also sure that the day the Muslims of the world would understand 
the secret of this book, they will see love pervading everywhere. Dara tried to understand 
the texts of major religions in depth (पादा) and interpreted them, in his own original way 
so that they could be useful to the existing society. He, therefore, tried to go deeper than 
the verbal layers of the texts (Jafaj1). 

Nanak (1469-1538) and Kabir (1488-1512) preached, positively and negatively, virtually 
the same as Dara professed. But they were not executed, as they did not have any political 


design. But Dara had the fate of Mansoor Al Hallaj (d.922 A.D.), who, in his ecstacy, used 
to utter “Anal Haq’ (I am God) and was executed. 


Being the favourite and the eldest son of the Emperor, Dara claimed himself the heir- 
apparent. He was overconfident and prematurely anticipated his brilliant future. But the 
father himself had made no formal declaration in favour of Dara. This created natural 
jealousy among his brothers. Shahjahan himself could not exert much influence on his four 
sons, either diplomatically or otherwise. Dara himself was inclined to Sufism, Murad was 
a despiser, Shuja a Shiaite, and Aurangazeb a Sunnite. In Shahjahan’s lifetime Shuja and 


Murad proclaimed themselves Kings, but Aurangazeb refrained from any precipitative action 
till he overpowered his rivals. 


Dara (and his brothers) had Mulla Abdul Latif (of Sultanpur) as his tutor, and learnt 
Quran and Islamic history from him. He also learnt to write beautiful scripts from Abul 
Fazal and from few others. During his studies he was more interested in philosophy, poetry 
and Romantic literature. He was not interested in administration or Muslim Law. He was 
also not happy with Arabic texts, for they, in his view, were of intolerant spirit. He, further, 
could not appreciate Drn-Ilahi and thought that he should of associating Islam with the 
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world culture and, therefore, became a student of comparative religion. He studied, in 
translation, the texts of Judaism, Christianity and Hinduism. He himself translated some, and 
got others translated by competent scholars. He tried to find out support for his principal 
theory—Tauhid (pantheism). Tauhid is the realisation of the oneness of man with God. There 
is nothing except God anywhere. This cannot be comprehended by reason, but by heart 
alone. However, the paths of realisation could be different. Keeping these principles in mind 
he had written a short treatise on pantheism entitled Tariq—at—ul—Haq/qat. 


Dara believed in the descendence or the involution (to use a term from Sri Aurobindo), 
the avatara of the Ultimate. The Self (consciousness) could come down to the nature (innate) 
and getting mixed with it could create the phenomenon. He wanted to understand the nature 
of the World-soul (Visvatman) and hailed the people who treated even cow as the mother. 


In Shahjahan’s period the conflict between Hindus and Muslims started showing signs. 
Dara thought it quite conducive for his future rule to profess religious harmony. And, 
perhaps, due to political strategy (at least in the beginning), he had shown great consideration 
for Hinduism and its philosophy. He was against forceful conversion and for this stand he 
cited the Holy Qur’an which forbids use of force in the context of mazhab (là ikrah fiddin). 
He tried to emulate his great-grandfather’s example. He sat at the feet of Brahmins and set 
to work with some seriousness. He started admiring the pantheistic approach of the Hindu 
fold, but showed contempt for formal ritualism of the orthodoxy (of Hinduism as well as 
Islam). He realised that knowledge of Sanskrit is a must for knowing the secrets of the 
Vedantic philosophy and learnt it with the help of Pundits from Varanasi. 


Dara’s nature, from the very beginning, was different from his brothers and sisters 
(except Princess Hahanara, whom he addressed as ‘hamsheera’). He was polite and gracious 
in speech, compassionate and liberal in attitude and of reconcilatory nature in public. He 
liked literary company and had himself composed poems (in Hindi) called Tasawuf? He was 
not enamoured by the luxurious life of the palace. From the very childhood he was not 
inclined towards the Sufi saint Khwaja Moiuddin Chisti. Sufism, as we know, is a form of 
mysticism, initially suggesting Muslim asceticism. It professes a kind of pantheistic 
unitarianism which comes close to the Advaitic Brahman. Sufis differentiate two levels of 
spiritual attainment. The first is that of ‘station’, reached through individual efforts. The 
second is the level of ‘states’, vouchsafed through God’s grace. Dara in course of time, had 
reached both the stages. The death of his first new-born issue within few months in March 
1634, directed his mind to solitude and spiritualism. He met Mian Mir at Lahore who was 
follower of the Kadria sect of Sufism founded by Abdul Qadir Jeelani. Mir, who believed 
in the universal truth common to all religious, became the guide and preceptor of Dara. The 
Prince wrote a biographical sketch of his Spiritual Master in 1642 entitled Sakinat-ul-Awliya.® 


We can delineate two stages in the spirituo-academic life of Dara. The first stage may 
be up to 1647 when he edited, in 1646, Risala-i-Haqnu(a)ma’ for the elites and selective 
people of the two communities. Till this period he was busy in understanding and propagating 
pantheism (the presence of God everywhere) as per the Sufi tradition. He records therein the 
disclosure of the Path of God and Realisation. He proclaims to be a pantheist and claims 
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that devine knowledge has been especially bestowed upon him. He was confident that 
pantheism is the only beneficial doctrine for the Hindus and Muslims of India in general. 
The second stage of his spiritual life covers the period of about a decade (from 1647 to 
1657) when he was busy in his studies of Judaism, Christianity and Hinduism. During this 
period he tried to find out the unity of all religious and their harmony with Islam. 


When Darawas at Allahabad for some time, he saw the confluence of Ganga and 
Yamuna and was deeply influenced by the holy meeting of the two currents. He wondered 
why the Hindus and the Muslims could not live together. He wrote Mazma-ul-Bahrain (the 
meeting of two ocean) in which he compared the two faiths emphasizing on technical terms 
of Hindu pantheism and their equivalents in Sufi phraseology. Of course, he wrote the book 
mainly for the purpose of his personal and family usage (svantah sukhaya) and not for public 
consumption. But here Dara appears to have misgivings about his liberalism. One must be 
uniform in his mind, words and deeds, as the Mahabharata says : manasyekam vacasyekam 
karmanyekm mahatmanah. 


While staying in Kashmir in 1640, Dara had heard of the Upanisads. He was told that 
the Upanisads had influenced the mystics of Persian Sufism, the Neoplatonists and the 
Christian mystics of Alexandria. When he was posted at Allahabad for a short period, he 
contacted scholars of the Upanisadic philosophy. With the help of about 150 Pundits of 
Banaras (Varanasi, Kashi), he completed the Persian translation of 52 upanisads (cf. 
Colebrook’s collection; based on Narayana’s list; fl. 1400 A.D.) within six months on July 
1, 1657 under the title Sir-yl-Israr (Sirrul Asrur) also known as Sir-i-Akbar? (the Most Secret 
One). This translation was in tune with Sankara's commentary (on the Principal Upanisads; 
not all) and was as good as the original. The great Pundit of Varanasi at that time, Pt. 
Vishwanatha Byaya-Paücanana (a contemporary of the famous Advaitin Madhusüdana 
Sarasvati), hailed the translation. When he returned to the capital, he pleaded, successfully, 
for the exemption of the pilgrim tax in these holy cities and the citizen of these towns named 
the two localities associated with his stay after him, namely, Daraganj at Allahabad and 
Daranagar at Banaras. 


Dara translated the Upanisads into Persian, partly because he had a disliking for Arabic 
and partly because Persian was the most-widely read language of the ‘East’ and understood 
by many European scholars. He treated the text as ‘a treasure of pantheism' (Ganje Tauhid) 
and took it as “the First Divine Book and the sea of truth” and found its teachings helpful 
in solving many of his difficult problems. He translated the Upanisads so that they could be 
known to the world at large. He also found the principles of the Upanisads in accordance 
with the sacred Qoran. He admitted the Upanisads (the hidden secret) as the original of the 
lost text referred to in the Qoran (Sura, 56). The portion being quoted here from the ‘Preface’ 
gives some idea of his thinking in the context : “The doctors of learning, both mystic and 
otherwise, of ancient Hindustan, do not reject the theory of the Unity of God and have 
nothing to say against the Unitarian. Rather, it (Unity of God) is a source of confidence to 
them, and they reveal the pantheistic philosophy that is distinctly expressed in the sacred 
Qoràn and the authentic Tradition of the Prophet,... It is written in the sacred Qoran that 
there is no nation without God's Messenger and a Book, as is revealed in the verse : ‘There 
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is no punishment (for a people) until after a prophet is sent to them’, as well as from the 
verse ‘He sent prophets among peoples and gave them Books.’ It is, therefore, quite clear 
from these that God does not punish people until a prophet is born among them and there 
is no nation which has had no prophet....Taking this translation as the translation of the 
words of God, and shaking off all prejudices, I read and understand it. In the ‘Preface’ 10 
the translation he compared the essence of God to Bindu and shünya. 


At times, Dara gave expression to his thoughts in words which were ambiguous and 
could be early misunderstood. For instance, in the above ‘Preface’ he said that the Qoraa 
is 'enigmatical'. Due to such statements he was treated as 'disbeliver'. 


It is a fact that this translation of the Upanisads (and some of the translations of other 
texts, caused by him, e.g., the Bhagavadgita, the Yogavasistha and Prabodha Candrodaya 
and made Vedantic philosophy popular in the West and prepared grounds for receptivity of 
the preachings of Swami Vivekananda in the 19th century and the writings of Dr. S. 
Radhakrishnan in the 20th century. Had there been no Dara or his works, the Vedanta could 
not have been so well-received in the European and other overseas countries. 


As our information goes, the Upanisads were translated into Latin by the famous 
French traveller Anquetil Duperron in 1812 under the title Oupnik ‘hat. He got the Manuscripts 
of these texts in 1775 from M. Gentil, the French Resident at the Court of Shujauddaula, 
and brought to France by the French doctor of the Court, Mr. M. Bernier. After receiving 
another MS, Duperron collated the two and translated the text into French also (unpublished). 
The Latin translation was intelligible. But the German philosopher Arthur Shopenhauer 
(1788-1860) could find a thread through its labyrinth and proclaimed it as ‘incomparable 
book’ and the ‘product of highest wisdom’. He records that “In the whole world there is no 
study, except that of the originals, so beneficial and so elevating as that of the Oupnekhat. 
It has been the solace of my life, it will be the solace of my death.” (parerga, 3rd ed., p. 426). 
He used to keep the Latin text on his table and performed prayers from it before going to 
bed. His famous book, The world as Will and (Idea) Representation (1818), reflects a 
profound impact of the Upanisadic thought on the mind of the philosopher. 


Dara got an abridged edition of the Yogavasistha of Valmiki (the original being a 
voluninous text) translated into Persian, as per the suggestion of shaikh Sufi, under the title 
Tarjuma Yogavasistha in 1656. In the ‘Preface’ he writes : “After reading this translation I 
saw in dream two noble figures. When drawn closer to them unintended, the elder one of 
the two (obviously, Vasistha) patted me on my back and asked his disciple Rama to hug me 
as I was also a knowledgeable person like the Prince, Rama, subsequently, hugged me and 
gave me sweets (prasad) handed over to him by the Rishi.” 


Dara also got the Sanskrit Play Prabodha Candrodaya (of Krishna Mishra, an ascetic 
of Vedantic cult who flourished in 1065 A.D.) translated into Persian by Munshi Banamali 
Das (and supervised by Pandita Candrabhana of the Royal Court) under the title Guljare Hal. 
The play is the first-ever affort to provide unity among different religio-philosophical 
currents of Hinduism. It aims at liberating the human soul from the worldly allurements and 
also from the fetters of Maya. 
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Dara was a student of Comparative Religion in the true sense of the term. He had 
studied Judaism with Sarmad (the descendent of a Rabi who got converted to Islam and was 
named as Md. Said. Sarmed was a Sufi and had great liking for the Prince and was also 
executed at Delhi soon after Dara. As mentioned earlier, Dara had cultivated Sufism from 
Mian Mir of Lahore. He had Christian groundings from priests posted at the Court of 
Shahjahan. He had read the two Testaments and the Psalms and other sacred books of the 
Semitic tradition. He studied the Brahmasütras with Panditaraja Jagannatha (a Telanga 
Brahmin from Benaras) and kept the poet with him at Delhi who, in turn, wrote 
Jagadabharanam, a series of poems in the praise of the Prince. He was in close company 
with Baba Lal (of Malawa) in 1653 near Lahore and used to enter into dialogue frequently. 
For him the Baba preached Nirguna of Kabir. Once he continued his dialogue with this Baba 
for nine days, having two sessions each day (cf, Nadira-ul-nukha) of Dara. This reminds us 
of the inquisitiveness of Naciketà so well displayed in the Katha Upanisad. He wanted to 
know from Baba the difference between Nada and Veda, the realisation of the ultimate by 
the unity of soul and Brahman, the relation between freedom and determinism (Purusartha 
and Karma), the meaning of ‘heart’, the state of deep-sleep of the Yogis and Fagirs (and 
their awakening, Bedar1). The Baba answered the questions in his own Kabira-panthi and 
Sufi style and pinpointed the comprehension of the Ultimate via negativa (neti—neti). This 
characteristic of Dara, namely, entering into serious dialogue about transcendental matters 
is one of the major dimensions of a Comparisonist of Religion. 


Dara was also a serious student of Purànic literature. He compared the Puranic elements 
of the two traditions (Hindus and Islam). He presented, in Muslim garbs, the gods, goddesses 
and mythological figures of the Puranas. He had also given names to them as per the Islamic 
tradition. For instance, various explanations and descriptions of Lord Shiva would not be 
easily comprehended by a Muslim as when compared with Israfil (or Uriel), the archangel 
of music, who stands beside the throne of God, having a trumpet in his hand to be blown 
in high pitch at the time of Kayamat and thence the merger of the seven upper and seven 
lower worlds into one. Israfil is also supposed to rise again and blow the pipe and subsequently 
all the dead will also rise. 


Dara liked the company of Yogis and Faqirs. He had written, in 1940, the biographies 
of Muslim saints under the title Safinat-ul-Awliya.'° He was at home in the midst of persons 
of any community. But he never wanted to be an ascetic (sannyasin). He, rather, preferred 
ethical detachment and renunciation. He virtually subscribed to anasakti Yoga, as propounded 
in the Bhagavadgita. It is said of him that he was a Christian among Christians and a Hindu 
among Hindus. This reminds us of the life of Rama Krishna Paramahansa who could live 
the authentic life of several faiths. 


To support his statements and his stand of Tauhid and to show that he was not an 
atheist or a disbeliver, Dara collected spiritual sayings of great saints in Hasnat-ul-Arifin 
(1652), He tried to synthesise these sayings so that his critics could be silenced. 


Dara had equal regards for the Vedas and the Quran. He treated the Vedas as Kalame 
Ilahi. His motto, like that of Akhar, was Suleh Kul (peace to All). His bold and daring 
excursions into the realm of speculation brought him ruin. 
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Dara claimed himself to be a Qadir, a Hanif and an Arif Kamil (one having knowledge 
of Godhead). Being a complete man, the Arif is beyond the prescriptions and prohibitions 
(vidhi and nisedha), like a Jivanmukta, Hence having no need of prayers. Therefore, he 
abjured outward Islam and dispensed with Namaz and Roza, but was, reportedly, meditative 
on the basic aphorisms. This is called ajapa japa). At times he behaved as God-intoxicated 
man, like Spinoza and Chaitanya. He also wanted to save Islam from Mullas and Maulavis 
and could be compared with Martin Luther who protested against the papal orthodoxy, 


But this is also a fact that Dara claim of being an Arif-i-kamil was thwarted several 
times, particularly during the siege of Kandhar. It is obvious that many of his claims were 
immature. He could not show the quitism of a Sufi or, for that matter, of philosopher, at least 
in adversity. 

But, in all fairness to Dara, it must be said that he was a very good student of comparative 
religion. He even went out of his cloak to understand the truth found in other religions. And 
although he was on the borderline of founding a new sect, he did not do that. He did not, 
further, profess that all schools propound relative truth, hence his professings are the best 
(as we find in the Jaina theory of Syadvada). He did not redicule the existing systems as 
well, like Nagarjuna. And he, further, did not suffer from a nihilistic vision (stinyata 
dristi) so well described by the Madhyamika scholar : 

Stinyata sarvadrstinàm proktà nihsaranam janaih, 

yesam tu sünyatà drs(ih tanasadhyanbabhasire. 

Dara had a vision and a mission. But his vision was not-so-perfect and his mission 
could not succeed in the war of succession. But he definitely deserves our appreciation and 
rich tributes. 


References & Notes 


Smith, W.C., The Meaning and End of Religion; Mentor, Toronoto; 1962; pp. 75-108. 


ibid., chapters V, VI & VII. 
cf. MS in British Museum; Eng. tr. by Prof. Mazharul Haq for Bibliotheca Indica Series; also by Asiatic 
Society of Bengal, simultaneously tr. as Samudra Sangam see, B.L. Shukla’s ed., pub. by Bharatiya Vidya 


Prakashan, Delhi 1995. 
. Vajapi, Awadha Prasad, Darashikoh, (a historical Novel In Hindi), Lucknow; 1962; p. 92. 


4 

5. Faruki, Zahiruddin, Aurangzeb and His Times, Delhi, 1972; p. 46 
6. Pub. by Nawal Kishore Press, Lucknow. 

7. Litho, Nawal Kishore Press, Lucknow. 
8 
9 


wn — 


. cf. MS in British Museum; tr. by Fida Ali Khan of Dacca. 
. Sharma, K., Dara Shikoh (in Hindi); p. 77-8. 

10. Ms. in Oriental Public Library. 

11. Pub. by Muztbai Press, Delhi. 


omaia 


58 


CC-0. Gurukul Kangri Collection, Haridwar 


= by Arya Samaj Foundation Chennai and eGangotri 


Revival of Hinduism and Indian Values 


V. Balambal 


Religion is a strong force in India and the major religion of the Indian people is 
Hinduism. Historically too the religion of the earliest people of the north and south was 
Hinduism. Indus Valley people of the north worshipped Mother Goddess (Sakti), Linga, 
Pasupati (Siva), etc. and the people of the south in the Sangam age in the Tamil country 
worshipped Mukkatselvan (Three eyed God-Siva), Mayon (Visnu), Seyon (Kartikeya), 
Korravai (Sakti), etc. It is well known that all the people of India in the very early times 
were Hindus, Later, during the Vedic age, though they gave importance to nature worship, 
in course of time the Trinity-(Brahma, Visnu and Siva), Sarasvati, Laksmi, Parvati, Kartikeya, 
Sürya, Candra and many other deities were worshipped. In those days it was known as Vedic 
religion or Brahmanism. Importance was given to rituals, sacrifices, etc. and the caste 
structure was formed giving way to an evil system in the Indian society. Idol worship was 
followed and temple became the abode of gods. In the early Indian society, temple was the 
nucleus around which everything was revolving. It was the place where social, economic, 
cultural and political events of the regions were taking place. The religion oriented Hindu 
society was god fearing and performed all rituals necessary for a temple and organised 
festivals of religious value which promoted economic and cultural events like fairs, markets, 
music, dance, folk arts, etc. Though atheists may say that instead of building a temple, one 
can build a hospital or college, which satisfy the physical needs, it is essential to satisfy 
one's moral and spiritual needs. Though god does not ask us for food or house, we offer all 
these to Him for our own sake. It is possible to think of Him and feel His presence in heart, 
but it is essential to have a visible idol or picture in a place of worship, i.e., temple. It makes 
religion more meaningful and pleasant. God is the centre of everything a Hindu does. As 
it is felt by the Hindus, even in every Hindu house there is a separate place for worship. 


In course of time innumerable gods and goddess are listed in the Hindu pantheon. 
Brahma is considered the Creator, Visnu and Protector and Siva, the Destroyer. The whole 
Universe is believed to be under Their control. Temples, idols, rituals, festivals, scriptures, 
prayers, worship, etc., developed. Pilgrim centres are well established and they promote 
bhakti as well as tourism. Banaras, Allahabad, Gaya, Nasik, Karichipuram, Madurai, Dvaraka, 
Mathura, Kanyakumari, Guruvayur, Udupi, are the pilgrim centres which attract the attention 
of the Hindus from all over India and abroad. Hinduism is full of ritual through which the 
spiritual and emotional aspects are touched. Apart form the offerings given and rituals 
performed to various Gods, many religious rituals are specified in the Vedas. Many yagas 
such as Vajapeya, Rajasüya, Putrakamesti, were performed to achieve specific ends. Religious 
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practices are sincerely performed. Linga worship is very common. The other form of Siva 
is Nataraja or Tandavamirti. His dance indicates a continuous process of creation, preservation 
and destruction. In the form of Daksinamiurti, He is a Universal teacher. His Ardhandrisvara 
form represents the bipolar nature of the created world and hence the need to look upon 
women as equal and complimentary to men. 


Vinayaka or Ganesa is the most popular deity. He is the Lord of obstacles. He finds 
his place in the Rgveda itself (2.23.1) and the Hindus start everything only after making 
their offerings to Ganapati or Vighnesvara. His brother Muruga is known by various names 
such as Santa, Kartikeya, Subramanya, etc. He is the favourite god of the Tamils. 


Sakti worship is very common in the south and the north. Especially in the rural areas, 
she is a ferocious Goddess and out of fear, and devotion, the rural folk are very sincere and 
submissive to Her. Apart from the Nature and snake worship Hindus give all importance to 
Navagrahas too. Every village, town and city in India is crowded with temples. 


This sort of ritualistic Vedic religion faced a blow because of the advent of Buddhism 
and Jainism in the 6" century B.C. The caste heirarchy in the Indian society made the life 
of the lower caste people very miserable. These downtrodden were degraded by the so called 
upper caste people. Buddha and Mahavira, without knowing that they were laying great 
foundation of two new religions, i.e., Buddhism and Jainism respectively, expressed their 
views against the rituals and sacrifices performed by the Brahmins, idol worship and caste 
system. This attracted the downtrodden and Hinduism faced a great setback. Buddhism and 
Jainism became popular in India. But within few centuries, Hinduism, was able to recoup 
itself, because of bhakti movement and patronage of rulers. Even Mahayana Buddhism in 
the first century A.D. started following Hindu practices. The Buddhists built temples, 
worshipped idols of the Buddha, celebrated the events related to the Buddha and had rituals 
and festivals. Though rulers like Asoka, Kanishka and Harsa promoted Buddhism, held 
Buddhist councils, codified the scriptures, etc., the basic religion of India had its revival not 
only in Indian soil but also had its roots in South and South East Asian countries. 


During the Gupta period (4th-6th Century A.D.) Hinduism had its revival and in 
various ways the Guptas infused new life into Hinduism. Many temples were built and the 
tulers and rich people started making endowments to the temples for performance of rituals 
and festivals. 


Vedic Brahmanas were respected. Brahmadeya, Caturvedimangala and Devadana grants 
show the importance given to the Brahmins, the Vedas and temples respectively. The festivals 
attracted the people from various parts of the country. The Kumbhamela at Prayag, the 
Durga-püja festival at Calcutta. Mahamagam festival in Kumbokonam, Sürasamharam in all 
Skanda temples, etc. are few examples. Separate festivals are celebrated for Siva, Visnu 
Muruga, Sakti, Laksmi, Durga, Ayappa, etc., which draw their devotees in large numbers, 


In the south, especially in the Tamil country even in the Sangam age (Sth Century B.C 
to 3rd Century A.D.) Hinduism was deep rooted and people worshipped Siva, Visnu, Brahma 
Balarama, Muruga, Sakti, Laksmi, Sarasvati and Nature in various forms. Many festivals 
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are referred to in the Sangam literature such as Tolkappiyam, Eight Anthologies, Ten Idylls, 
Silappatikaram and Manimekalai. The abodes of the deities, the method of worship, types 
of offerings and festivals are narrated in detail in these literary works. 


During the Kalabhra period (4-6 Century A.D.) Hinduism faced a setback as the 
Kalabhras were Buddhists and they were not tolerant towards the Hindus. But when Pandya 
Kadungon and Pallava Simhavishnu blew a death knell to the Kalabhras, along with the fall 
of the latter, Hinduism was revived as the Pallavas and Pandyas were staunch Hindus. They 
built many Siva and Visnu temples and made many endowments to temples, Brahmins and 
Vedapathasalas. As temples were not only centres of worship but also centres of learning, 
fine arts, economic and administrative activities, they received all attention from the rulers, 
officials and even commoners. South Indian Inscriptions are full of description of various 
grants enjoyed by the temples. Kàncipuram, the capital of the Pallavas become a great 
centre of Saivism. Vaisnavism, Buddhism and Jainism and gave way to innumerable Hindu 
temples, Bauddha Viharas and Jaina Pall is which were well maintained because of the 
various endowments they received from different quarters. A part of Kanci was known as 
Jina Kànci. Kailasanatha, Ekambaresvara, Kali, Kacchapesvara, Varadaraja, Kamaksi, 
Ulagalanda perumal temples and Kumarakkotam for Muruga, are famous temples at Kanci 
where till date, various festivals are celebrated in a fitting manner. 


A great turning point in the history of Hinduism was the rule of the Colas in the Tamil 
country. Though strong Saivites, the Colas were very tolerant towards all religions. They 
rebuilt in stone the early brick temples and built new temples also. Rajaraja I built the 
famous Siva temple at Tanjavur. Alwars (12 Vaisnavite Saints) and Nayanmars (63 Saivite 
Saints) contributed to that Bhakti movement in the South and revived Saivism and 
Vaisnavism and made the religion easily understandable and accessible by their simple but 
meaningful devotional songs. Nalayiradivyaprabhandam contains 4000 tamil compositions 
of twelve Alwars in praise of Lord Visnu. They are chanted in all Visnu temples. Tevaram 
songs were recovered by Nambi Andar Nambi during the reign of Rajaraja Cola I who 
allotted lands even in Sri Lanka, part of which he conquered, for the maintenance of the Siva 
temple he built at Tanijaviur. Tevaram hymns were composed by Appar, Sambandar and 
Sundarar, and Tiruvasagam by Manickavasagar, Ramalinga Adigal’s Tiruarutpa shows a new 
dimension of Hinduism. The Bhakti literature in Tamil has attracted the attention of the 
devotees and in the present day, not only in temples but in almost all homes, the devotional 
songs and hymns are chanted by the young and old people. 


People associated with religion were highly respected. Even in the early time, the 
Purohitas, Saminyasis, Yogis, temple priests, ete., were held in high esteem as they were 
associated with religion and spiritualism. They were very learned also. In the modern times 
also there is systematic learning to perform religious duties at the temple as well as at home. 
The matters attached to the temples promoted religious learning and received royal grants. 
Even though the priests are not economically well off, their community has a high social 
status. Though these duties were till recently rendered by the Brahmins, after independence, 
laws have been passed to make the non-Brahmin community too to undergo the religious 
study and take up religious occupation also. Similarly Sanskrit, known as Devabasa was the 
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language of early Hinduism, as the Vedas, the Upanisads, the Ramayana, the Mahabharata, 
etc., are composed in Sanskrit. But due to the actions of political leaders, especially in 
Tamilnadu, law has been enacted to perform the rituals in temples in Tamil, replacing 
Sanskrit slokas. It has made the rituals meaningful even to the illiterate and commoners who 
do not know Sanskrit. 


Hinduism has been promoting fine art, education, architecture, sculpture and helping 
people of different calibre to earn their livelihood. As temple is a place of worship, many 
temples have been built. Many architects (Sthapatis) were employed in construction. As 
images in stone and metals were needed, many sculptors were appointed to make different 
types of idols for temples. As they beautified the deities with innumerable ornaments, 
goldsmiths were given occupation. By weaving beautiful cloth for the deities, weavers got 
employment. Various vessels made of silver, gold, copper and bronze used for regular rituals 
show the importance of the artisans. Gardeners, cleaners, accountants and many other servants 
were in the service of the temples. Rajaraja I employed four hundred temple girls (ta/ippendir) 
to perform dance during festival days and clean the temple. He gave each one of them a 
house and land for maintenance. Similarly, to sing the Vedic hymns and other devotional 
songs he employed qualified musicians and instrumentalists. Various inscriptions and 
copperplates of the Pallavas, Colas and Pandyas stand testimony to these actions of the 
rulers, many other officials and common people in relation to Hinduism. 


Hinduism was not only revived but well spread in South East Asia during the time of 
the Pallavas and Colas. Two Hindu kingdoms were established in Champa (Vietnam) and 
Kamboja (Cambodia) on the main land of Indo-China. Hinduism, temples, Hindu culture 
became part of their culture. Angkor—vat remains a symbol of Hindu culture in Cambodia. 
In Malay Peninsula and Indonesia (Srivijaya) also Hindus established good contacts and 
spread the culture. Bali, one of the Indonesian islands remains the land of Hindus till date 
inspite of Muslim rule in Indonesia. Symbols of Hindu worship are plenty in Bali. 


Though Hinduism was revived during the Gupta period in the north and by the Pallavas, 
Colas and Pandyas in the south, the Hindu country had to face various invasions in the 
northern front. The Greeks, Parthians, Afghans, Arabs, Muslims, Mughals made frequent 
inroads into the Indian soil and tried to establish their power. Though there were minor 
impacts due to Greek and Arab invasions, seventeen invasions of Mahmud of Ghazni gave 
a great blow to Hindu culture. Many temples were destroyed, idols were broken and riches 
of the temples were carried away to Ghazni. The morale of the Hindus was very much affected. 


Later Mohmmed of Ghor routed the Hindu rulers and introduced Muslim rule in India 
and the establishment of Sultanate in 1206 A.D. changed the total morale of India. The five 
Sultanates (Slave, Khilji, Tughlaq, Sayyid and Lodi) occupied Delhi, the powerful seat of 
Muslims, and Hindu rulers were put in a very awkward position. Hinduism faced a setback 
from 1206 A.D. onwards. Hindus were pushed to a secondary position. They suffered because 
of Jeziya, Jihad, compulsory conversion, under employment and unemployment. Even when 
the Mughal rule was established by Babur in 1526 A.D. and continued up to 1858, most of 
the rulers, with an exception of Akbar, were very intolerant towards the Hindus. Hindu 


62 


| EEUU ues FF ) CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


temples were destroyed and mosques were built. In the name of religion, battles were 
fought. Hindu community faced the atrocities of the Muslim and Mughal rulers. Inspite of 
it, Hinduism survived and Bhakti Movement was responsible for the same to a certain 
extent. To resist the Muslim rule, Harihara and Bukka established the Hindu kingdom of 
Vijayanagar in Deccan. Similarly Shivaji opposed the Mughal rule and the Marathas were 
a constant problem for the Mughals. 


It is interesting to note that the Europeans came to India for trade and as missionaries 
to propagate Christianity. But slowly they interfered in Indian politics and ultimately the 
British came out successfully as masters of India though there were some independent 
Muslim and Hindu ( native ) rulers. The Christian Missionaries approached the downtrodden 
for conversion and succeeded. Many Catholic and Protestant Churches and convents were 
established. They gave education and employment which attracted the caste oriented Hindu 
society. The British rulers attracted the educated Hindu society by offering good jobs and 
introducing social reforms. They banned Sati, child marriage, infanticide, and permitted 
widow remarriage, women’s education and employment. Though orthodox Hindus were 
hurt, these reforms purified the Hindu society. Even great Hindus like Raja Ram Mohun Roy 
and others supported the British. Dayananda Saraswathi started Arya Samaj and reconfirmed 
the significance of the Vedas. Ramakrishna Parmahamsa and Swami Vivekananda were 
responsible for restrengthening Hinduism in Indian soil and abroad. The participation of 
Vivekananda in the World Congress of Religions in Chicago in the 19th Century paved the 
way for better understanding of Hinduism. Ramakrishna Mutt, Arya Samaj and Theosophical 
Society contributed to the betterment of Hinduism. 


Though the Muslim and Christian rule in India was harmful to the growth of Hinduism, 
and the establishment of Islam and Christianity in India was blocking Hinduism, the latter 
continues to be the powerful religion of India. The practical approach to life given in Hindu 
scriptures, the role of the Acharyas, Alwars and Nayanmars gave new vigour to Hinduism. 
The Divine Life Society has its branches all over the world. Sri Satya Sai Baba spreads his 
message of love and service to his devotees who are drawn towards India and Hindu culture. 
The deep rooted Hinduism could not be shaken by the intruders though it had faced setbacks. 


The Ramayana and the Mahabharata are the most cherished literature of the Hindus 
and they have their own place in Sri Lanka, Singapore, Malaysia, Indonesia, Cambodia and 
Thailand. Inspite of Muslim and European influences in these countries, the epics have 
strong roots in these regions. Because of migration, not only in south East Asia but also in 
South Africa, United States of America, Canada and European countries there are innumerable 
Hindu temples and the Indians of those regions try to follow Hindu worship, festivals, 
customs, and practices in a better way. So many organisations abroad promote Indian music, 
dance, instruments and other fine arts in a practical manner and the Hindu community 
abroad show real interest in their religion. 


Apart from worshipping prominent deities, Hindus believe in folk deities like 
Mariamman, Münisvaran, Renukadevi, Ayyanar, Maduraiveeran, Chelliamman, Kathayi, 
Péhiyamman, etc. Those folk deities are worshipped in a very rural manner and inspite of 
law prohibiting life sacrifices, even in the present day animals and birds are sacrificed. 


63 


CC-0. Gurukul Kangri Collection, Haridwar 


D 
; 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


Many folk arts like Karagam, Kavadi, Peacock dance, eagle dances, deer dance, ghost 
dance, Kolattam, Kummi, Küttu, dummi horse dance, Villupattu, puppet show, Oyilattam, 
etc. are performed during festivals. These art forms are gaining prominence in the modern 
times. Discourses on the Ramayana and the Mahabharata, dramas, music and dance are 
performed in the temples to promote Hinduism. Festivals promote not only religions but 
human relationship too. The fair conducted during temple festivals breaks caste system and 
people mingle with one another freely. 


Hindu deities are well associated with birds, animals and trees. Every temple has its 
sacred tree (Sthala Vrksa) and every god has his mount (Siva-bull : Visnu-Eagle; Muruga- 
Peacock; Sakti-Lion : Sarasvati-Swan and White Lotus; Laksmi-Red Lotus; Ayyapa- Tiger). 
Hindu philosophy aims at associating every creation of God with man. Even the rivers are 
named Ganga, Yamuna, Kaveri, Narmada, etc., and are worshipped. During some festivals 
people go to nearby rivers and offer all sorts of things to the river goddess. Majority of the 
Hindus blindly accept the religion oriented practices as true and correct. A deep study on 
the subject would prove that certain hygienic and health orientation is behind such practices. 
Hence it could be assumed that Hinduism promotes health and hygiene too. Though the 
world is marching forward and there are specific changes in our life, most of the religious 
practices remain the same. Cleaning in front of the house with cowdung, taking bath before 
going to temple and eating food, taking to fasting and meditation, participating in the temple 
rituals and practices, etc., continue even today. Educated people try to influence the illiterates 
not to sacrifice animals and birds. Apart from these minor changes, Hindu religious values 
continue to be the same. 


Hindus believe in karman and rebirth. This feeling goes a long way in helping oneself 
to lead a good and honest life. Except atheists, almost all Hindus have fear for their bad 
i actions, and want to rectify their mistakes. Hinduism believes that there is nothing one does 
without its corresponding results. One has to take into account the past, present and future 
l life. Bhakti is common to all religions, and to reach God that is the best way. Most of the 
F Hindus follow Bhakti Marga (path of devotion) in reaching the lotus feet of God. This path 
| is not expensive and even the poorer people could have the satisfaction to their sincerity of 

॥ their favourite deity by making simple prayers. 


Tp Hindus believe in, and worship five natural elements (i.e.) earth, air, space, water and 
४ fire. It has been scientifically proved that these five elements are part and parcel of every 
living being and every one needs them for survival. Hindu scriptures, especially the Vedas 
give all importance to these elements. 


Values should not change. The soul of a nation is in its values. When its survival is 
threatened, compromises are permissible but only temporarily, that too in the case of values 
not essential. As soon as the crisis is over, it should resume its pursuit of the values it 
believes in with the same vigour as before, if possible with more vigour, as if it is trying 
to make amends for the setback it has temporarily suffered following deviation from its 
stahd vis-a-vis the values. Truth, fairplay and goodwill are some of the Indian values. The 
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Kilping’s statement that East and West shall never meet, has been falsified due to the 
development in transport and communication. West has understood the significance of the 
spiritual excellence of the East and the latter has realised the materialistic and scientific 
advancement of the former. The Hare Rama Hara Krishna Movement has become popular 
in the West. A spiritual man is more respected than a prince in his own country. Ramakrishna 
Paramaharhsa, Swami Vivekananda, Mahatma Gandhi and S. Radhakrishnan are well respected 
all over the world because of their great faith in and practice of Hindu philosophy. Eastern 
spiritualism and idealism should meet and mingle with western materialism. Most of the 
Hindus believe in God and prayer. This belief alone has sustained mankind for millennia. 
Faith in deities has fulfilled a practical necessity in the lives of innumerable ordinary Hindus. 
To them God is Absolute and incarnation is possible to save the devotee and the Universe. 
Lord Visnu’s ten incarnations were for the same and the Hindus have strong faith in it. 


Belief in God gives strength and confidence to devotees. Various temples all over the 
world, Ramakrishna Mission, Divine Life Society, Arya samaj, Satya Sai Samithi, Hindu 
Mutts, Theosophical society, etc., promote Hinduism in their own way. They promote not 
only religion but education, fine arts and Indian culture too. As religious faith is inborn, a 
Hindu does not want to change the values. It may be also due to fear of God or theory of 
Karman and rebirth. Though materialism and technology have their own reflections on 
Hindus, their faith in Hinduism will never wane and they will continue to be Hindus till last 
and India will remain a land of Hinduism. 


The basic Indian values such as respect and obedience to elders and teachers, fear of 
doing wicked act and its consequences, helping the needy, hospitality, sacredness attached 
to religious institutions and religious practices are very much associated with Hinduism. 
Joint family system is breaking; the teacher-taught relationship is changing; the world is 
becoming more materialistic and terrorism is gaining momentum; but people all over the 
world respect, admire and value Indian spiritualism. As Radhakrishnan rightly puts, Hinduism 
is a way of life. As Hinduism is a simple and practical religion, though there are changes 
in some Hindu practices, the basic Indian values would not change, if there is any change, 
Hinduism absorbs it and, makes people comfortable in following it. Hence the revived 
Hinduism would never perish. 


India has faced the onslaughts of the Muslims and Christians rulers. But Hinduism 
survived inspite of these difficult situations. Though many temples were destroyed and 
Mosques and Churches were built, the Hindu culture remains supreme in India and Hinduism 
continues to be the religion of the majority of people in India. 
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Deification of Natural Phenomena in Sanskrit : 
An Approach to Survival 


H.K. Satapathy 


In the new millennium, when the progress of science and technology in almost all the 
fields concerning human society has been satisfactorily outstanding and unprecedently 
encouraging, the very survival of human beings has faced a serious threat. The apprehension 
of the existence of life has been increased alarmingly because of several factors. One of 
these leading reasons, that is crying for immediate attention of one and all, is the ecological 
imbalance which has resulted in generating an adverse situation for mankind, the situation 
which has been torn and tattered by natural calamities and catastrophes like super-cyclone, 
disastrous earthquake, unprecedented flood, gradual erosion of soil and continuous pollution 
of air, water and space. The human beings require a favourable environment where all the 
plants, animals and the people should believe in the philosophy of togetherness and coexistence 
and all the animate as well as inanimate beings contribute generously to each other’s existence 
on reciprocal basis. Because of rapid industrialization and urbanization of society and lack 
of appreciation for the flora and fauna, man, who had found his happiest days in the lap of 
mother Nature, is getting himself dissociated from her day by day and has virtually become 
a poor victim of ultramodern inventions of science and technology. No doubt a nation can 
neither grow nor can have its existence in the map of the world, unless and until it increases 
its power of productivity in all spheres by adopting various scientific methods. In order to 
cater to the basic needs of society, where the growth rate of population is alarmingly high 
compared to the growth rate of food materials and other essential equipments, insecticides 
and pesticides are bound to be used in the fields of agriculture. In order to enhance the 
productivity of other basic requirements, setting up of factories and industries is necessary. 
The nation is to be defended even at the cost of everything and for safeguarding the defence 
of the country, experiments of different arms and ammunitions are required to be conducted 
at frequent intervals. But the outcome of the use of these kinds of scientific methods and 
materials has been sometimes devastating and dangerous for which the air, the water, the 
earth, the fire and the space which constitute an outward visible environment, where animate 
beings live, have been utterly polluted. The reactions and repercussions of the process of 
pollution of these five gross natural elements of the cosmic order are so horrible and terrible 
as a result of which the mind, the internal phenomenon of nature gets puzzled and polluted. 
All these things lead to the apprehension of survival of human society on the surface of the 
earth. In view of the gravity of the situation an answer to this burning problem of the present 
society has been felt necessary. That is the reason why scientists, social workers, educational 
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planners and particularly the environmental experts have been making sincere efforts to 
bring a solution to this problem but the expected result of their untiring endeavours is yet 
to alleviate the miseries and sufferings of the present society of human beings. 


Environmental pollution in India has increased manifold. Eighty percent of the available 
water in India is polluted. Because of drastic deforestation and frequent use of pesticides, 
nearly 50% of the India’s total land area is subject to serious environmental degradation. 
Hardly 5 to 8% of the total area is under adequate tree cover. The serious ecological 
problems have not only threatened the quality of life but also very survival of human beings, 
Gone are the days when pollution was considered a threat only to the Industrialized world. 
Now it is a matter of great concern for the whole world. 


Any disorder or disharmony in nature leads to environmental pollution which causes 
irreparable damage to the existence human beings on the surface of the earth. Man’s voracious 
appetite for natura] resources and his insatiable ambition for limitless enjoyment have led 
him to exploit nature shamelessly and indiscriminately. As a result of which nature has lost 
her self-stabilization and balance leading to generation of numerous environmental problems. 


Many factors are responsible for environmental pollution and ecological disharmony. 
Nature is being exploited in various ways. In the cities, pollution is a multidimensional 
problem. Factories, automobiles, solid and liquid disposal, sky-high buildings and apartments, 
ast moving traffic, ever increasing presence of population are causing air, water and noise 
sollution to an extent that the human society is heading towards disaster. Man is responsible 
for the purity or pollution of his own environment where he lives. He never hesitates to 
pollute air by bursting crackers on the occasion of various festivals like Diwali, Dussehra 
and marriage functions; burning of petroleum products and massive use of automobiles have 
also added to this problem of air pollution. Trees are also being mercilessly cut for meeting 
the various requirements of human beings. The wild life is on the verge of extinction. Use 
of open latrines, urinating in the water and throwing away of dead bodies and carcasses in 
rivers and lakes cause the pollution of water. Frequent use of public address system in each 
and every day to day functions and sound emerging from the horns of various types of 
vehicles plying on the roads contribute a lot to the noise pollution. Sewage is still dumped 
into rivers without treatment. 


No doubt, pollution of air, earth, water, fire and space is dangerous and poses a serious 
threat to human society. But all these elements constitute the outward aspect of environment. 
The environment, required for the survival of human beings consists of two aspects, 1.6., 
external and internal. The external aspects include earth, water, air, fire and space (ks 
iti-ap-tejo-marud-vyoma); whereas the internal aspect includes mainly mind or the manas; 
which should also be free from pollution. As to the nomenclature of the environment, the 
concept developed by the ecologists basing upon the five gross elements of nature is 
completely one-sided since no scientist has accepted mind or intellect as a component of 
environment excepting the exponents of Sanskrit literature. In this connection, in the Srimad 
Bhagavadgīta, it is told that “this Prakrti of Mine is divided eight fold thus: earth, water, 
fire, air, space, mind, intellect and also egoism."! 
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Here Prakrti stands for environment. In order to have a conducive atmosphere for 
survival of human society, purity of both the aspects of environment is badly required. The 
Vedas, being the embodiments and epitomes of knowledge and wisdom of the great seers 
and savants of this country, have elaborately dealt with these two aspects of environment. 
Not only the Vedas, the entire gamut of Sanskrit literature speaks volumes regarding the 
significance of five visible gross elements and the subtle substance, which constitute 
environment. It is worth mentioning that Paticabhütas, which are regarded as almost inanimate 
elements by the scientists, are described as living components without which the survival 
of mankind 15 quite impossible. It is only Sanskrit, which has made successful efforts to 
discover divinity in all these natural phenomena because of their godly qualities and proximity 
with absolute reality. 


The concept of God is just a matter of strong belief and pure thought. Several 
philosophers have advocated in favour of the existence of God in way of arguments and 
counter arguments. But ultimately they have to take recourse to an invisible cosmic order 
which cannot be experimented within the four walls of a scientist’s laboratory. In reality, 
God’s existence depends upon the presence of divine qualities like truth, non-violence, 
renunciation, purity, tolerance, transparency etc. as depicted in the Srimad Bhagavadgita. 
Needless to mention that all those five elements are endowed with most of the divine virtues 
for which they have been deified in Sanskrit literature. The principal purpose of deification 
of these natural phenomena is to substantiate the divine virtues as possessed by them; so that 
the human beings will be psychologically and spontaneously prompted to develop a sense 
of respect towards these elements. Nature herself has been narrated as mother Goddess to 
be responsible for the creation of the entire universe. It is told in the Gita that Prakrti, the 
Nature, creates this universe under the guidance of Purusa, the Primordial Being’. As per 
the Samkhya system of philosophy, Prakrti is the uncaused cause of the world* and out of 
that Prakrti all the elements both subtle and gross, have emanated’. The five elements, i.e., 
earth, water, space, fire and air as well as eleven organs of human beings are the products 
of this uncaused cause of this cosmos. Hence these modifications, being originated from 
Nature, the divine mother; are nothing but the forms of divinity. 


The deification of natural elements has been beautifully narrated in the Srimad Bhagavata 
through the famous dialogue between an ascetic of high order (Avadhüta) and Yadu of great 
prowess and intelligence. The question asked by Yadu to the Brahmin sage, who symbolized 
purity and transparency, goes like this-*O Sage ! where did you get this highly penetrating 
wisdom, obtaining which you, though enlightened, go about the world like an innocent 
boy" ^? Thus questioned by Yadu, the sacred ascetic underlined the importance of twenty four 
phenomena of this world from whom he claimed to learn a lot of divine virtues, while giving 
a reply. The ascetic answered— 


“Many are my preceptors, O king, selected by my keen sense, acquiring wisdom from 
whom I wander in the world free from all turmoil and worry. Please hear about them. The 
earth, the air, the sky, water, fire the moon and the sun, the dove, the python, the sea, the 
moth, the honey bee, the elephant, the honey gatherer, the deer, the fish, Pingala (a courtesan) 
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the Osprey, the infant, the maiden, the forger of arrows, the serpent, the spider and the 
Bhrnga, these twenty four have been accepted as preceptors. From the conduct of these have 
I learnt all that I had to learn in this life for my good"! . In the eye of this pure hearted 
ascetic, all these twenty four elements of nature are endowed with unique divine virtues as 
a result of which they occupied the position of preceptors in the heart of Avadhüta. In the 
Indian tradition, the Gurus are treated as Gods and as such they command uncommon 
respect in society. Nobody ventures to disregard God-like Guru. These twenty four Gurus 
as depicted in the Bhagavata can roughly correspond with the twenty four modifications of 
Nature of Samkhya system of Indian Philosophy. The purpose of Maha- 
tsi Vyasa by presenting these twenty four components as God-like Gurus of mankind is to 
create a sense of reverence towards the earth, the air, sky, water, fire and other animate and 
inanimate beings of the world. These elements constitute an environment, where man lives. 
Man attains peace and bliss; tranquillity and prosperity in his life, when he tries to learn the 
good qualities from his surroundings after having shown utmost respect to them. Disrespecting 
the natural resources leads to the pollution and disharmony of the atmosphere where man 
finds himself difficult to survive. 


The Vajasaneya Samhita of Suklayajurveda declares that almost all the elements such 
as fire, air, sun, moon, Vasus, Rudras, etc. are deities." The basic principle of chanting a 
Vedic hymn is to first locate its three associates, i.e., Rsi, Chandas and Devata. The rule of 
the chanting demands that one should not utter any Vedic mantra without knowing the 
Rsi, Chandas and Devata. ? The concept of deity in Vedic literature is quite mysterious. 
Sometimes deties have been personified and they have been described just as human beings 
having various parts of the body like head, eyes, beard, hands, legs, etc. Some advocate that 
deities are nothing but prototypes of various aspects of nature. For example, Agni symbolizes 
elan vital of human beings; Indra represents the mind; air stands for all the sense and motor 
organs of a man so on and so forth. According to Bloomfield, the noted linguist of the world; 
Vedic deities can be classified into five : (1) Pre-historic (2) Transparent (3) Translucent (4) 
Opaque (5) Abstract or symbolic. However, almost all the exponents of the Vedas agree on 
one point that each individual natural phenomenon is a diety. 


Nature has been perceived by the ancient Indian seers from different angels out of 
which two important meanings deserve special mention, i.e., as creator and creation. Nature 
or Prakrti as creator is that which is in its own form, the first, the original, the basis, the 
natural state. In this shape, Nature stands in a higher footing than that of the status of a mere 
deity. As Jagadguru Acarya Sankara points out Nature is neither Goddess Sarasvati, nor 
Laksmi nor Parvati; but she; being the root of all; inaccessible to the common mind; 
controls the entire Universe through her incomprehensible and unlimited prowess!. It is the 
material cause, that from which something is born or comes to be, the basis from which 
inpumerable forms are produced. The most important synonyms of Prakrti in Samkhya and 
Yoga are Pradhana, the principal or foremost and Avyakta, the unmanifest principle, the 
principle of creation. Whether it is creator or creation, nature stands for the environment, 
Man indeed needs her resource, her flora and fauna; her mines and minerals; her earth ang 
mountains; trees and rivers for the sustenance of his life. Ancient Indian seers have carefully 
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analysed these resources and have devised meaningful ways and means for conservation and 
preservation of these natural properties for existence of both human and animal society with 
peace, tranquillity and happiness. This meaningful device is to deify the natural living and 
non-living phenomena. 


In Indian tradition, people worship various natural phenomena on different festive 
occasions signifying the deification of these elements. Almost all the rivers like the Ganga, 
Yamuna, Sarasvati, Narmada, Sindhu, Kaveri and Krisna, etc. have been given the status of 
goddess and the people have been worshipping them from time immemorial. The mountains 
like Mahendra, Himalayas, Kailasa, Sahya, etc. which are the modifications of the earth 
have been narrated as deities and some of them have also been perceived as abodes of Gods. 
The Sumeru has been pictured, as “Surdlaya” or “the abode of the deties”!'. In the eye of 
Kalidasa's literature, Himalaya mountain is *Devatatma" or “the god epitomized”'*. He 
further advocates that the entire ranges of the Himalayas are lands of gods.! Several mountains 
have found places in the Vedas, the Ramayana, the Mahabharata, the Puranas and the 
Kavyas. Valmiki perceives one of the mountains (Sisira) as being worshipped by both 
Devas and Danavas*. In the Meghadita, the mountain Citrakita, has been described as a 
best friend and guide of the passersby. The cloud messenger has been requested to embrace 
this lofty mountain while going to A/aka and take leave of him who is marked on his slopes 
with the foot-prints of Rama, worthy of being adored by men'?. Even the animals are found 
to be associated with various gods in the tradition of this country. Elephant is a part of Lord 
Ganesa and the mouse is His vehicle. Similarly the swan is the vehicle of goddess Laksmi. 
Garuda, the king bird, is associated with Lord Visnu, the protector of this Universe. The 
tradition of associating Lion with goddess Durga; bull with Lord Siva; peacock with Lord 
Kartikeya, so on and so forth corroborates the fact that the animals have also godly virtues 
for which they have got close proximity with the deities. There is also a custom in society 
to worship plants and animals on specific festive occasions. On Bata Savitri day, the banyan 
tree; during the month of Kartika, the Tulasi plants on Ekadas1, the Vilva trees are worshipped. 
The cobra is worshipped on the eve of Nagapaficami and cows are offered adorations on 
the occasion of the Gambhapirnima on Balabhadrapuja. All these things show how the 
animals and plants, without whom man cannot survive, were being respected. A respected 
thing needs to be protected and preserved by all means. The major constituents of the 
environment are these plants and animals which need constant protection and preservation 
for balancing the nature. It is needless to mention that all the external and internal phenomena 
of nature along with her various kinds of modifications have been deified in the pages of 
Sanskrit literature with an obvious intention to discover sweetness and divinity in every 
particle and molecule of this universe. The earth can be worthliving provided all its 
elements like land, water, air, trees and the other plants, i.e., sun, moon, etc. having direct 
impact upon the life of the mother Earth, become favourable and suitable for which a 
blissful and peaceful living in a calm, quiet, and tranquil atmosphere is possible. 


Earth as Deified 


Earth or Bhümi means the wide world, ground, site, region, soil, clay, the cosmic 
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elements of solidity. It is the ecosphere familiar to all human beings and the solid ground 
on which all animate beings flourish and inanimate beings exist. The earth supplied animate 
beings their food, water and other necessities of life and takes utmost care of them as 2 
mother looks after her children. The Atharvaveda says that the earth is our mother and the 
man is her child." Even inanimate beings like mountains, stones, sands, rivers, etc. found 
on the surface of the earth, derive their existence from the mother earth. Kalidasa has 
described the earth as the source of all kinds of seeds." 


In the Taittiriya Upanisad, the earth has been told to be created from water whick 
originated from Agni, the fire god. The creator of Agni is Vayu or the air god and of Vayu 
is Akasa, the sky god. All these godly elements, i.e., earth, the air, the water, the fire and 
the sky have originated from cosmic order. When the creator is divine, there is no reason 
for which the creation, i.e., earth will not be divine. 


The necessity of divine earth in respect of survival of mankind has been narrated in 
various ways in several places of the Rgveda. Besides dedicating a small hymn of three 
stanzas exclusively to Prthivi, the Rgveda mentions it in compounds like Dyavaprthivi 
rodasi, ksauni and like in conjunction with heaven or the sky with reference to them 4 
cosmic parents.'? 


In the Maitrayani Samhita, the earth has been described as Devayajani adorable by 

deities and Ausadhinarh mülam, the source of all kinds of medicinal plants. As per the 

Vedic concept, the earth is our mother, the heaven is our father and the sun is our grandfather?! 

In a society, mother occupies the key position. She tolerates all kinds of troubles and 

i E tribulations for her child, sacrifies everything, cares and brings him up. Therefore the grown 

up children owe a lot to their respected mother, but we have inherited it from our forefathers 

only for its preservation and maintenance for our future generation. The Vedic seers have 
contemplated on earth that should be characterized by peace and prosperity.?? 


The earth is the source of food and shelter. She is the fertile field which is impregnated 
by rain water. Sometimes heaven fertilises the earth by the descent of moisture and light and 
then both nourish living beings in the form of rain and vegetation. The concept that the 
foundation of earth is Truth and Cosmic Order (rta) is more clearly expressed in the famous 
hymn to the Earth in the Atharvaveda?. The Vedic version is that the great truth, formidable 
night, conservation, penance, Brahman and sacrifice sustain the earth. ` 


Earth is a natural phenomenon, by whose odour, the special quality of earth, man 
becomes sweet as mentioned in the Atharvaveda™. The prayer goes as follows—‘‘Scent that 
has plants and waters carry, shared by Apsaras, shared by Gandharvas, therewith make yo» 
me sweet, let no man hate me." 


The Puranas also depict the divine characteristics of the earth. Here the earth has been 
deified so that no stone should be left unturned for the preservation and protection of this 
natural phenomenon. The Visnu Purana says "that the earth, the mother, the nurse, the 
Enlace and nourisher of all existent things, was produced from the soul of the foot OF 
Visnu™. 
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So many Puranas present a beautiful picture of Bhüdevi, who is an eternal source of 
jewels, grains, medicinal plants and all kinds of fragrance and beauty. By worshipping 
Bhüdev1, the mankind has thought to make the best use of natural resources available on 
the earth and no question of exploitation nor misuse of these resources has arisen till the 
period of Puranas in Sanskrit. The treatment of other natural resources like mountains, 
plants, minerals, petroleum products, etc. has also been done in such a manner that everybody 
would develop reverence towards those resources without exploiting the same indiscriminately 
and shamelessly. 


Similarly the status of water has been determined in high esteem in Sanskrit. In the 
Paippalada Samhita of the Atharvaveda, a prayer has been offered to water to be good and 
useful for the universe?*. Water stands for purity. Deification of water has been narrated in 
various ways in Indian tradition. Different deities are associated with the different aspects 
of water; Varuna, the Lord of the waters who in post-vedic times became merely a god of 
the ocean; Parjanya, the vedic rain god, Agni who in the Rgveda is called Apam Napat; son 
of the water; Sarasvati a river is goddess; whose life giving, fertilizing and purifying 
qualities can never be praised exhaustively; Visnu; who is conceived as resting on the world 
ocean and his consort Laksmi, who rises from the waters of lotus pond; Siva who bears the 
Ganga in his matted hair where he had received her when she was falling from heaven, thus 
saving the earth from being flooded. The water has been described as Goddess and hence 
the water is like mother who feeds and nourishes her children. It is prayed in the Vedas 
that:-O Water, source of happiness; pray give us vigour so that we may contemplate the 
great delight. You, like loving mothers, are who long to children dear. Give us of your 
propitious 5१७. Water is life. Therefore it is identified with the vital breaths. ** But the 
waters are not only the origin of life and sustaining life, they are also the elements in which 
everything merges in the end (Pralaya). This stage of water, when Pralaya (annihilation) 
occurs can be safely associated with Lord Sankara. But more important is the immanence 
of the Lord in all, which bestows on all the elements their true nature. This revelation starts 
with the enlivening divine presence in water. Hence it is told in the Gita that “O son of 
Kunti, I am the flavour of water, I am the splendour of sun and moon."? As per Manu, 
Water happens to be the first creation of this Universe’; which has subsequently been 
corroborated by the poet Kalidasa in his Abhijnanasakuntala’'. The Sarasvati has been 
described as both goddess of learning and goddess river in the Rgveda?!. Ida, Sarasvati and 
Mahi, these are the three rivers which have been narrated as goddesses in the Vedas.?? Manu 
has discussed elaborately regarding the divinity and purity of water and has advised not to 
pollute the natural phenomena’. Similarly the other elements like air, space and fire who 
are gods by themselves, should be duly honoured and respected and should not be allowed 
to be polluted. 


As to the internal aspects of Nature, mind and intellect, combined together, with purity 
in thought and expressions, constitute a stage which guides human beings to adopt the path 
of nobility and righteousness and to declare that “let noble thoughts come to us from 
everyside”*. Every care has been taken to develop strong will power by offering prayer to 
the mind. It is told that the mind which is divine, goes far away from the walking person 
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and that goes likewise from the sleeping, the one light of lights far moving—may that min 
of mine be what is good”. The intellect of the human beings should also be equally pure 
and perfect; so that no evil thoughts will come out to destroy the peace and tranquillity of 
society. 


One thing has been crystal clear in the Srimad Bhagavadgità and that is that everything 


1 $ ÉL x we see around us represents divine Supreme Reality. Srikrsna says “O Dhanarijaya, there is 
A e ponme else whatsoever different from Myself. All this is strung on Me like pearls on 
i $e $t string”. In this connection, no argument is necessary to establish the omnipresence and 
VEL: omnipotence of the Absolute Reality. Hence the Gita says "O Arjuna! what will you gain 
E ज्या by having known this in extenso, O Arjuna! | remain sustaining this whole creation by apart 
j E ? of Myself. 
| ^ The greatest problem of today before the mankind is regarding its very survival in an 
1s Lt environment where purity, sanctity and serenity have been lost. Solution of a problem fully 
| E i E depends upon the proper identification of the same. The purpose of the creator is to see thaf 
I i ? a free man lives on a fine earth. A man is to be freed from every odds, i.e., bondages, 


pollution, pretension, misunderstanding and so on. Fineness in all respect is badly necessary 
Hence the seers and savants of this country have prayed that:— 


"O Earth, pleasant be thy hills and snow clad 
mountains and thy woodlands. 

On the Earth:-brown, black, riddy and all colours— 
The firm Earth, the Earth protected by the Deity. 
Upon this Earth I unconquered, unslain, 
Unwounded have set my foot.” 


References & Notes 
1. भूमिरापोऽनलो वायुः खं मनो बुद्धिरेव च। 


अहंकार इतीयं मे भिन्ना प्रकृतिरष्पटधा।। (Gita, Chapter VII.1) 
2. अहिंसा सत्यमक्रोधस्त्याग: शान्तिरपैशुनम्‌। 
दया भूतेष्वलोलुप्त्वं मार्दवं हीरचापलम्‌।। 
तेजः क्षमा धृतिः शोचमद्रोहो नातिमानिता। 
भवन्ति सम्पदं दैवीमभिजातस्य भारत।। (ibid., Chapter XVI.2.3) 


` हेतुनानेन कौन्तेय! जगद्‌ विपरिवर्त्तते॥ (ibid., Chapter IX.10) 


मूकप्रकृतिरविकृतिः महदाद्याः प्रकृतिविकृतयः सप्त। 
` षोडशकस्तु विकारो न प्रकृतिर्न विकृतिः qeu: (साख्यकारिका, 3) 


ऽहंकारस्तस्माद्‌ गणश्च षोडशकः। 


दपि षोडशकात्‌ पञ्चभ्यः पञ्चभूतानि॥ (साङ्ख्यकारिका, 22) 
हुतो बुद्धि ब्रह्मत्रकर्तु: कुविशारदा। 
पाद्य भर्वालोके विरद्वाचरति बालवत्‌।। (SrImad Bhagavata, Book, 11.7) 
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7. सन्ति मे गुरवो राजन्‌ बहवो बुद्धयुपाश्रिता: 
यतो बुद्धिमुपादाय मुक्तोऽटामीह तच्छुणु। 
पृथिवी वायुराकाशमापोऽग्निश्चन्द्रमा रविः। 
कपोतोऽजगरः सिन्धुः पतङ्गो मधुकृद्‌ गजः। 
मधुहा हरिणो मीन: पिङ्गला कुररो$र्भक:। 
कुमारी शरकृत्‌ सर्प ऊर्णनाभिः सुपेशकृत्‌। 
एते मे गुरवो राजन्‌! चतुविंशतिराश्रिता:। 


शिक्षावृत्तिभिरेतेषामन्वशिक्षमिहात्मनः। (ibid., 11.32-35) 
8. अग्निर्देवता। वातो देवता। सूर्यो देवता। चन्द्रमा देवता। वसवो देवता। रुद्रा देवता। आदित्या देवता। मरुतो देवता। विश्वे देवा 
देवता। बृहस्पतिर्देवता। इन्द्रो देवता। वरुणो देवता। (Vajasaneya Samhita of Yayurveda, 14, 20) 


9. अविदित्वा ऋषि छन्दो दैवतं योगमेव च। 
योऽध्यापयेद्‌ जपेद्‌ वाऽपि पापीयान्‌ जायते तु ul 
10. गिरामाहुर्देवीं द्रुहिणगृहिणीमागमविदो 
हरेः पत्नीं पद्मां हरसहचरीमद्रितनयाम्‌। 
तुरीया काऽपि त्वं दुरधिगमनिःसीममहिमा। 


महामाया fava भ्रमयति परब्रह्ममहिषी। (SaundaryalaliarT, 97) 
11. मेरुः सुमेरुर्हिमाद्रिः रत्नसानुः Wen: (Ammakosa) 
12. अस्त्युत्तरस्यां दिशि देवतात्मा 

हिमालयो नाम नगाधिराज:। (Kumarasambhavam, 1, 1) 
13. fea यदि प्रार्थयसे वृथा श्रमः पितुःप्रदेशास्तव देवभूमयः (Ibid., 5,45) 
14. यवद्वीपमतिक्रम्य शिशिरो नाम पर्वतः 

fea स्पृशति शृङ्गेण देवदानवसेवितः। (Valmiki Ramayana-4, 40-31) 
15. आपृच्छस्व प्रियसखममुं तुङ्गमालिङ्गय शेलं 

वन्द्यैः पुंसां रघुपतिपदैरङ्कितं मेखलासु।। (Meghadalam, 12) 
16. मधुवाता ऋतायते मधु क्षरन्ति सिन्धवः 

माध्वीर्नः सन्त्यौषधी:। 


मधु नक्तमुतोषसो मधुमत्‌ पार्थिवं रजः 

मधु द्यौरस्तु नः पिता। 

मधुमान्नो वनस्पतिः मधुमानस्तु सूर्यः 

माध्वीर्गावो भवन्तु नः। (यजुर्वेदः, 13, 27-28) 
17. माता भूमिः पुत्रोऽह पृथिव्याः। (Atharvaveda) 
18. या सृष्टिः स्नष्टराद्या.......... 

यामाहुः सर्वबीजप्रकृतिरिति यया प्राणिनः प्राणवन्तः 

प्रत्यक्षाभिः प्रपन्नस्तनुभिरवतुवस्ताभिरष्टाभिरीशः। (अभिज्ञानशाकुन्तलम्‌, 1, 1) 
19. ऋतं दिवे तदवोचम्‌ पृथिव्या अभिश्रावाय प्रथमं सुमेधाः 

पातामवद्याद्‌ दुरितादभीके पिता माता च रक्षतामवोभिः। 

इदं द्यावापृथिवी सत्यमस्तु पितमतियर्दिहोपब्रुवे वाम्‌। 

भूतं देवानामवने अवोभिर्विद्यामेषं वृजनं जीरदानुम्‌। (Rgveda, 1.185.10.11) 
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E || 20. पृथिवी देवयजनी माहिंसिसम्‌ ता ओषधीनां मूलम्‌। (मैत्रायणी संहिता) 
i 21. भूमिमार्ता नभः पिता अर्यमा ते पितामहः। (बृहद्देवता, 5, 52) 
4: 22. शान्ता द्यौः शान्ता पृथिवी शान्तमिदमुर्वन्तरिक्षम्‌। 
शान्ता उदनन्वतीरापः शान्ता नः सन्त्यौषधी :।। (अथर्ववेदः, 19.9.1) 
j Hi 7 23. सत्यं बृहत्‌ क्रतमुग्रं दीक्षा तपो ब्रह्म यज्ञः पृथिवीं धारयन्ति। (Atharva Veda, X11.1.1) 
ना | 24. यस्ते गन्धः पृथिवि संबभूव यं बिभ्रत्योषधयो यमापः 
£} 5) यं गन्धर्वा अपूसरसश्च भेजिरे तेन मा सुरभि कृणु मा नो द्विक्षत कश्चन। — (A.V. XIL 1.23) 
» | 25. सैषा धात्री विधात्री च धारिणी पोषणी तथा 
; सर्वस्य तु तत: पृथ्वी विष्णुपादतलोद्‌भवा। (Vishnu Purana, 1, 13, 92) 
26. शं नो देवीरभोष्टये आपो भवन्तु पीतये। (Paipallada Samhita, 1, 1) 


27. आपोहिष्ठा मयोभुवस्तान ऊर्जे दधातन। 
महे रणाय चक्षसे। यो व: शिवतमो रसस्तस्य 
भाजयतेह न: उशतीरिव मातर:। (Rgveda, 10.9.10) 


28. आपो वै प्राणा:। तदस्मित्रेतान्‌ प्राणान्‌ दधाति। तथैतज्जीवमेव देवानां हविभर्वति। अमृतममृतानाम्‌।। 


p (Satapatha Brahmana, 111, 8.2.4) 


29. रसोऽहमप्सु कौन्तेय! प्रभाऽस्मि शशिसूर्ययो:। (Gita, VII.8) 
30. सोऽभिध्याय शरीरात्‌ स्वात्‌ सिसृक्षुर्विविधाः प्रजा: 

अप एव ससर्जादौ तासु बीजमवासृजत्‌। (Manu, 1.8) 
31. अम्बितमे नदीतमे देवितमे सरस्वति! (Rg., 2.41.16) 
32. इडा सरस्वती मही तिस्रोदेवीर्मयोभुवः। (Rg., 1.16.9) 
33. नाप्सु मूत्रं पुरीषं वा ष्ठीवनं वा समुत्सृजेत्‌। 

अमेध्यलिप्तमन्यद्‌ वा लोहितं वा विषाणि ni (Manu, 4.156) 
34. आ नो भद्रा: क्रतवो यन्तु विश्वतः। (Rg, 1.89.1) 


- 35. यज्जाग्रतो दूरमुदैति दैवं तदु सुप्तस्य तथैवैति। 
- दूरंगमं ज्योतिषां ज्योतिरेकं तन्मे मनः शिवसंकल्पमस्तु। (Yayurveda, 34, 1) 


मयि सर्वमिदं प्रोतं सूत्रे मणिगणा zall (Gita, Chapter VII, 7) 


7. अथवा बहुनैतेन किं ज्ञातेन तवार्जुन! 


र कृत्स्नमेकांशेन स्थितो जगत्‌। (ibid., X.42) 


(Atharva Veda, XI1.1.11) 
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Some Reflections on the Hero in Tantric Texts 


Birgit Mayer-Kónig 


Dissemination 


‘Hero’ (vira) is a technical term signifying an advanced type of adept following Tantric 
practices. The hero has been mentioned in numerous Sanskrit texts pertaining to various 
Tantric traditions. These texts include Bhavacidamani, Guptasadhanatantra, Kalivilasatantra 
(KVT)!. Kaulajfiananirnaya (KJN), Kubjikamatatantra (KMT), Kularnavatantra (KT), 
Matrkabhedatantra, Rudrayamala or Uttaratantra (RY), Tantraloka, Taratantra, Yoginthrdaya 
(YH) which is the last part of the Vamakesvaratantra, and Yoginitantra. There are many 
more texts which deal with this subject, especially the nibandha texts, above all the 
Purascaryarnava, the Saktisangamatantra and the Tarabhaktisudharnava. The manner and the 
length of the descriptions vary. 


Description of the Hero 


A complex description of the hero and a detailed analysis of this concept will be 
presented in a forthcoming study; here a few examples will give an idea of the subject. The 
hero (vira) is defined as an advanced adept of the Tantric sadhana. The KVT says that his 
mind is raised (virascoddhata—manasah VI. 9d). The same text repeatedly emphasises that 
such adepts do not exist in the Kali age.? However, this text admits that adepts of the heroic 
disposition existed in the Tretà and Dvapara ages.? It refers to Ravana and Kumbhakarna as 
examples of heroes." 


Various texts declare that a hero (vira) has achieved a high degree of insight into 
supreme reality. He has accomplished a different quality in his cognitive experience. According 
to the KJN the hero averts his thought from the manifold external objects; he concentrates 
on internal processes and is steeped in meditation. In this way, he reaches the non-dual 
experience. Endowed with knowledge and wisdom he is devoted to the practice of non-duality.? 
He thus becomes indifferent to external stimulants to the extent that the smell of a perfume 
or a foul stench is the same to him. 


The dualistic vision is discredited as the enemy which must be destroyed and replaced 
by the non-dualistic experience of the self in everything. No notion of an object outside of 
the experience should remain. He should recognise everything as the Supreme Self who is 
identical with his own self. This has been explained in the commentary YHD on YH 1.65ab 
by a much cite passage. Heroes are such kind of adepts, who are intent upon effecting 
dissolution of the enemy [which is] objectiveness in the battle-field [which is the thought 
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of] ego. “Worshipped by the heroes” [means] worshipped by these. [The goddess is] visualised 
by means of [intense] contemplation on the [divine] subject (/ego) as [one’s own] self. It has 
been said in the Parapancasika: “Effecting the dissolution of the opponent [which is] the 
objectiveness, in the subject, he who is intent upon power (/heroism) enjoys the natural state 
(/innate disposition) [which is] the destroyer of [all that is] not sTva (/inauspicious).” 


In a well-known metaphor the same text (YHD) describes the dualistic apprehension 
as a disease (roga) which one should get rid of. The cure, however, can only be brought 
about by a change in the quality of one’s cognitive experience. The experience of duality 
must be replaced by the clear apprehension of non-duality. Once the non-dual vision is 
gained the person is cured.’ The pain and suffering which come along with the cognition 
of differences have ceased. 


Besides his advances in the cognitive experience, the hero has made considerable 
progress in self-control. The texts define that a hero is no longer a victim to emotions like 
passion, pride, affliction, anger, envy. He has overcome delusion as well as doubt and fear. 
He has lost shame and curiousity." It does not matter to him when the people turn away from 
him in disgust. He remains indifferent even when he transgresses the Vedic rules of purity 
(sauca). It is on account of his self-control that his contact with and consumption of forbidden 
substances such as liquor, meat, fish and women pose no harm to him. He uses these 
substances on the instruction of his teacher. He also meditates at the cremation ground at 
night sitting on corpses.’ Endowed with exceptional courage and determination a hero 
succeeds in mastering fearsome and repugnant ritual practices. The extreme Tantric practices 
provide for him an opportunity to stabilise and prove his indifference. It is said that a hero 
performs these rites in order to gain perfection of his powers (siddhi). 


Reading the verses on extreme Tantric practices one must consider that the language 
used is deliberately cryptic; it has hence been called "intentional language' (sandha-bhasa)" 
or ‘twilight language’ (sandhya—bhasa)''. The teaching was meant for initiates only and 
passed on orally. Therefore it remains difficult to determine whether a term has been employed 
in its literal sense or metaphorically, e.g. whether madya signifies ‘liquor’ or refers to “the 
nectar in stream issuing from the cavity of the brain where the soul resides”.'* It is generally 


acknowledged that different practices existed side by side. 


Development of the Description and the Scheme of Three Mental Dispositions 


The importance and length given to the description of the hero varies. Some texts 
mention the hero briefly in connection with an epithet of the goddess, e.g. viravandita (YH 
1.65ab), viravali (KMT 2.2) and viramatr (KMT 21.45). Other texts, however, such as the 
KVT, describe the hero in a larger scheme which classifies persons in three ways according 
to their respective mental disposition (bhavatraya), the other classes being characterised by 
the dispositions of the limited being (pasu) and the divine (divya). Some later texts, such 
as the RY in the form which has come down to us, elaborate on this concept in long 
passages. It seems that while the notion of the hero as an advanced adept given to extreme 
practices is widespread and present from the early Tantric texts onwards, the threefold 
classification termed bhavatraya is less common and much later. 
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Theory and Practice 


The theory of the hero (vira) sketched out above is based on written sources in Sanskrit. 
This fact involves a few problems in regard to the correspondence between the descriptions 
of the rituals and the performing agents in the texts on the one hand, and the actual practices 
and standards on the other hand. It is well known that Sanskrit is a difficult language 
requiring years of disciplined study to master. Some practitioners knew Sanskrit and acted 
as authors and commentators of Tantric texts; famous among these is Abhinavagupta who 
lived in the second half of the 10th century to the beginning of the 110 century A.D. in 
Kashmir. However, it remains doubtful that knowledge of Sanskrit was common among the 
practitioner. It is not surprising that in general Aghorin ascetics today are not reputed for 
their command of Sanskrit. The written texts are not of much avail to them as their teachings 
are passed on orally from teacher to disciple. Some may have some reading knowledge of 
Sanskrit and possess certain manuscripts which they recite and hold in high esteem; in case 
there should occur a language problem they can consult a well-trained Pandita. To some 
practitioners Sanskrit texts may not even be well-known. 


It is therefore possible that theories propounded in the Sanskrit texts do not fully agree 
with actual practices. We do not know whether the Sanskrit descriptions of the hero tally 
with the definitions given by adepts themselves; the texts may depict highly idealised norms. 
Vulgar practices may have been secondarily re-interpreted in a more acceptable theoretical 
scheme. The high standard of self-control and cognitive preconditioning may have been 
introduced apologetically. It is possible that the textual descriptions correspond to some 
cases, but not to all. When the famous poet Ksesmendra points out the mischief that can be 
done by the use of ink he would not go so far to say that every court writer (kayastha) is 
a cheat." In the same way, we should not assume that licentiousness was the common 
interest of Tantric practitioners, although it could have been the case with some as the 
criticisms from renowened poets as Ksemendra express. 


The facts are known to the initiates. It would therefore be interesting to know how a 
practitioner defines the qualities and duties of a hero. What was or is the actual standard of 
self-control and non-dualistic vision achieved by him? This issue needs to be carefully 
investigated by interviews and observations in the field; here we can only mark out its 
importance. While scrutinising the complex theories of the Sanskrit texts we should remember 
that the texts do not necessarily coincide with the practices. We must be aware of the 
restricted relevance of written texts and the influence of oral transmissions. Although the 
hero is described in numerous Tantric texts, the facts about real heros and their actual 
practices are yet to be explored. 
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Note : Edition Bagchi 1934 : 74 has no sandhi between pada a and b. 


vira-vanditc /idanta-ripor ahami samarangana pralaya-pratipadana-parà vIruah, tair vandite atmaham- 
bhavanaya bhavite /tad uktam para-pancasikayam- 

ahami pralayam kurvann idamah pratiyoginah / 

parakrama-paro bhunkte svabhavam asivapaham //(slo.50) iti / 

This passage is repeated in YHD on YH III.19 lab (1988.378). As the original in the YH is in the feminine 


vocative singular, the same case is repeated in the commentary. This is not followed in the translation for 
stylistic reasons. 

sarva-roga-haram /bheda-laksanam sat-trimsat-tattvatmakam sarvam eva rogah, tasya haram, abhedaprattti- 
hetutvat( Y HD on 1988:100). 

vata-raga-mada-klesa-kopa-matsarya-mohatah / 

rajas-tamo-vidüratvad vira ity abhidhiyate //KT XVII.25 // 

nihsanko nirbhayo viro nirlajjo niskutühalah / 

nirnita-veda-sastrartho vara-dam vāruņīm pibet //KT V.82 // 

madyam masam tatha matsyam maithunam eva ca // 

smasana-sadhanam bhadre cita-sadhanam eva ca / 

etat te kathitam bhadre siddha-vira-matam srnu //KVT VI.19c-20d // 

In the context of Hindu Tantric texts mudrà is translated as “parched cereal", a substance which is not 
forbidden. For a discussion of its meaning see Agehananda Bharti 1993:242. 

Cf. A. Bharati 1993:164-184. 

ibid. 

D.N. Bose 1956:137 quoted in A. Bharati 1993:170. 


On top of this problem (the descriptions in the texts versus the actual practices) there remains the problem 
of a correspondence between the practices and the philosophical theories which had been developed later 
in order to explain and sublimate the practices. In this way, Herbert v. Guenther notes (1969:4) : “First 
of all, the Tantras are not a philosophy. They are an experience of life (...) and the basic foundation of 
many a philosophy that has developed at a later stage." Similarly, Sudhakar Chattopadhyaya says (1978:10) 
“(...) it must be agreed that philosphy can be formed in the background of any and everything (...). The 
Tantras (...) are more concerned with practices which have influenced the votaries more than philosophy.” 


The satirical description of ink by Ksemendra above all in his Narmamala has been pointed out by the 
Italian scholar Fabrizia Baldissera in a lecture in Heidelberg on 24.1.01. In the same text as well as in two 
other satires (Desopadesa and Samayamatrka), Ksemendra parodies a Tantric guru. 


s) 
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Bhüta-Suddhi, Cakra-healing and Esoteric Sense 
in Tantra Yoga 
(with reference to the Mahanirvanatantram) 


J.L. GUPTA 


The sacred land of India is the only place in the whole world which has devoted all its 
talents in a concentrated effort to seek the Truth. Thousands of people of ancient Yoga who 
plumbed the depths of the world within (Inner Self) reached the ultimate explosion of 
consciousness. The sages and savants of this land studied the infinity of the inner space and 
made dazzling discoveries. Be it Yoga, Tantra or other prolific spiritual literature that we 
come across today are the outcomes of the continuous meditational practice of the Master 
Minds for years together. It is due to the acme of spiritual evolution of the saints and Acaryas 
of anciency that the sacred knowledge of Yoga and Tantra has emanated. Several works of 
Hindu Tantra which occur today are very much like the Puranas consisted of dialogues relating 
to the worship of gods and goddesses, with Siva the Godhead, and Sakti the premier Goddess. 
Siva exhorted various religious topics to His consort Parvati which took the shape of Tantra 
worship. The three classes of Tantra described by Lord Siva are known as Agama, Yamala and 
Damara. As is visible from the Mahanirvanatantra, the age of Kali is an age of degeneration. 
People from all walks of life have got vitiated in this age. They no longer have spiritual bent, 
they are less educated in Scriptures, and are, therefore, unable to understand the purport of 
Vedas, Samhitas, Smrtis and Upanisads. It was due to this object in mind that Lord Siva 
promulgated Yoga Tantra sadhana as an easy instrument for deliverance of Moksa and well- 
being to the people-vina Agama margena kalau nasti gati priye.! 


The two streams of Indian thought representing Agama and Nigama which have 
continued since days of yore are equally important and both of them ultimately lead to one 
goal, i.e., the welfare of people in this material World (Bhukti) and at the Abode of the 
Supreme Lord (Mukti). Whereas the Nigama is based on the Sadhana (spiritual practice) 
reflected in the Vedas, Agama is known as Tantra reflected through the dialogues of Siva 
and Sakti. Derived from the root ‘tan’, Tantra means the Sastra which propagates the 
knowledge of delivering trana or moksa-tanyate vistaryate jnanamanena iti tantram (तन्यते 
विस्तार्यते ज्ञानमनेन इति तन्त्रम्‌). The word ‘Tantra’ is formed of two words, tanoti and trayati 
which respectively imply Vistara (expansion) and Mukti (liberation). Tantra is, therefore, the 
science of the expansion of consciousness that liberates itself from its own limits. It is the 
path where one can liberate oneself from worldly limits and bondages despite of one’s 
capability to enjoy the world. It is rightly said : 
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तनोति विपुलानर्थांस्तत्त्वमन्त्रसमाञ्चितान्‌। 
त्राणं च कुरुते पुंसां तेन तंत्रमिति स्मृतम्‌॥ 


Tantra is the first step to enter the kingdom of the Brahman and to ultimately reach the 
acme of Perfect Bliss. Vachaspati Mishra’s definition of Tantra advocates of the human 
welfare, both mundane and supra-mundane. The Mahanirvanatantra which is a treatise of 
Tantra Yoga Sadhana contains mystical formulae for the attainment of supernatural powers 
and it ultimately leads to the attainment of the Moksa. The Kularnava Tantra and the 
Mahanirvanatantra both outline the process of worshipping the Brahman. One who has 
purified one's Citta by the worship of the Sakara Brahman can be initiated by an able 
preceptor to practise the Sadhana of So’ham (Hamsah) for attainment of Nirvikalpa Samadhi 
No matter, he is a Brahmana, Südra, Saiva, Sākta, Vaisnava, Grhastha or an ascetic, he can 
proceed with his sadhana to know his Real Identity, that is, recognizing his essential nature 
i.e., Siva? (Atman) in perfect and blissful state. 


न ब्राह्मण न क्षत्रिय न वैश्य न शूद्रो चिदानन्द रूपं शिवो केवलोऽहम्‌। 


While going through the big volume like Mahanirvaánatantra with a keen eye and apt 
understanding there is a lot to pen down but keeping in mind the limitations of a paper like 
this I would lay emphasis on the relevance of spiritual practice particularly Bhüta-Suddhi 
and other related factors of Tantra Yoga briefly. A little attention is also to be drawn to the 
esoteric aspect of Tantra. It is easy to understand the language of a book of Tantra even for 
the reader with little knowledge of Sanskrit but knowing the literal meaning of the term is 
not enough to understand the real purport of Tantra. When one reads the verses on extreme 
Tantrika practices one must take it for granted that the language used is deliberately cryptic 
and it gives a deep esoteric sense. From the very beginning Tantra has been in fact recognized 
as Guhyajnana (secret knowledge). At the outset, it seems important to caution the Sadhaka 
of Tantra ‘to be aware of the knowledge of the Supreme and should not be ignorant of the 
ethical and esoteric nature of the Scriptural conduct.’ It is equally important to note that 
'superstitious performance of Karma Kanda without the perception of their esoteric knowledge 
and dedication to a pious life of detachment, only result in bondage and not to emancipation 
and it leads one into greater misery in life. Infact, the modes of worship and rituals are only 
expressions of symbolism which have esoteric meanings. The teaching of Tantra was therefore 
meant only for initiates and it passed on orally. See, for example, the following verse where 
the literal meaning denotes drinking of liquor. Can it be true that repeated drinking of liquor 
orings any mental peace? 


पीत्वा पीत्वा पुनर्पीत्वा पीत्वा पतति भूतले। 
पुनरुत्थाय च पुनः पीत्वा पुनर्जन्म न विद्यते॥ 


Definitely not. The above verse points out towards an esoteric sense where PItva does , 
not mean the drinking of liquor. The drink (madya) here refers to the nectarine stream 
issuing from the cavity of the brain plexus (Sahasrara Cakra) and the Brahmarandhra 


The Seven Cakras and the Kundalini Sakti 
In Tantric system, the human body is composed of three bodies : (1) physical, (ii) subtle 
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and (iii) causal. They function as vehicles for the Inner Self or Purusa. We normally experience 
the physical body which originates in the sexual union of the parents. The subtle body is the 
‘pure form’ or energetic basis of the physical body wherein exist the seven cakras or astral 
centres, with the force of Kundalini at the base allowing their full activation. 


The causal body (Karana Sarira) is another subtle body within the subtle body which 
is called Ananadamaya Kosa (bliss sheath) containing the three energies of gunas in dormant 
form—Sattva (harmony), Rajas (activity) and Tamas (inertia or matter). The bodies link with 
one another through the cakaras or energy vortices, five major and five minor pranic fields 
of energy from 72,000 nadis. All the nadis emanate from the Müladhara, the support of the 
subtle body. 


The subtle body again contains three sheaths (Kosas)- Vijianamaya Kosa with potentiality 
of both intellect and ego, Manomaya Kosa (Ectoderm) with the potentiality of mind and 
sense organs, and Pranamaya Kosa (Mesoderm) containing the vital energies. The physical 
body or gross body is the Annamaya Kosa (Endoderm) and has 24 subtle body energies 
divided into mental faculties, sense organs and organs of action, pranas and 5 elements. 


Every individual is like a deep, fathomless ocean with invaluable treasures hidden 
within. The most important thing an aspirant of Tantra Yoga is requiréd to understand is the 
technique of unfolding the secrets of inner world. Before embarking on the path of inner 
kingdom, the aspirant is well aware that our corporeal body (Annamaya Kosa) is not the 
only body, but it is the uppermost shield of several other bodies. The first shield (body) that 
is immediate behind this physical body is Pranamaya Kosa (Etheric body) which provides 
energy and vitality to the Annamaya Kosa just like electric current and, interestingly, it has 
seven places of contact in the body known as Cakras (energy centres) in Yoga and Tantra. 


The seven Cakras are Müladhara, Svadhisthana, Manipüra, Anahata, Visuddhi, Ajfia 
and Sahasrara. In yoga, though the first six cakras i.e., the satcakras are generally discussed, 
these are in fact, six extrasensory energy nuclei along the endocrine column. The Sahasrasa 
Cakra and Anahata (hrdaya) Cakra are two such Cakras and are hidden respectively in the 
upper brain and the heart. In Yoga and Tantra, these energy centres are the milestones of 
inner journey that starts from the level of consciousness in the body at Müladhara activating 
Karma (action), senses at Svadhisthana arousing passion, Prana (vital air) at Manipüra for 
respiration, Heart at Anahata for saturation of love, Manas at Visuddhi for feelings, thoughts 
and speech, Citta at Ajna for will power and decision making and Self (Atman or Siva) at 
Sahasrara Cakra for realisation of the Supreme Truth. The aspirant has to start the inner 
journey from the level of physical body at Müladhara also the place of Infinite Energy called 
Kundalini Sakti to the uppermost level at Sahasrara, the abode of Siva (Atman). It is after 
the practice of Yoga Sadhana or the awakening of the Kundalini Sakti, the Energy lying 
latent at Müladhara Cakra (perineum plexus) at the end of the spinal column of the Linga 
Sarira (Subtle body) when this ambrosia or the nectarine fluid is relished. The Supreme 
Lord Siva or Parama Siva illuminating the Sahasrara Cakra in the head is the destination oF 
ultimate goal of Kundalinr Sakti (Energy or Serpent Power as termed by Aurthor Avalon) 
arising from the Müladhara Cakra. It happens only after the Sadhaka does practice purifying 
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the Parica-mahàbhütas (the five gross elements) and their Tanmatras (potentials of the subtle 
energies) merging one into other-Svadhisthanam samaniya tattvam tattve niyojayet, and 
thereby traversing along the paths of Ida and Pirgalà Nadis and taking the Prana (viral air) 
to the Susumna.* 


Today a person with false vanities, unhealthy habits, negative thought processes, and 
misconceptions overpowered by inertia (irregulation and indiscrimination) gets bonded to 
the wheel of miseries in life—(Samsdra). Since the process of change is in continuity, this 
empirical process and the consequent jerks affect the human being when one comes closer 
and closer to the world of objects, feelings and thoughts through his body, mind and intellect 
and thus, prepares a network of selfishness and sufferings. With the desires for possessing | | 
more and more a lot of stress and strain is generated finally turning into a whirlpool of | 
miseries. By practice of Tantra Sadhana, the Sadhaka attains Bhukti and Mukti, | 1 
and liberation both. The practice of Yoga and Tantra is so simple that even an ordinary | 
person can do it to establish an integration in mind, body and soul. Not merely it has holistic 
healing effect on our corporeal body (Annamaya Kosa) generating tremendous energy but 
enlightens the mind and intellect to have communion with the Atman (Siva). 


3 
ig 
3 


Yoga Tantra is that mode of spirituality which when practised penetrates the inner 
knots of impurity within us. Since the divinity dwells within us it is total purity and 
integrity of the heart that can make any room for the manifestation of that Supreme Truth 
or Paramadtman. As the prime aim of life is to yoke oneself to the Holy Spirit i.e. the 
Supreme Consciousness, Hindu Scriptures enlighten us on the various ways of doing so, that 
is, the achievement of the Real End of human life. In Tantra the awakening of Kundalini 
Sakti (Energy), an extremely brilliant effulgence of light which remains in dormant posture 
at the base of the spinal column in the form of a serpent with 3.5 coils surrounding the 
Sivalinga makes an important part. The Sadhaka should concentrate on this Kundalini in the 
Müladhara Cakra.*> This is the very gigantic ‘serpentine fire" symbolizing the sublime 
source of absolute life-force, the latent reservoir of supernatural powers. This Kundalini has 
to be raised from.Müladhara to heart lotus through Susumnà and be united with the burning 
effulgence of Jiva there and should thenceforth be brought to the Sahasrara in the Brahma- 
randhra. Meditation with the recitation of Hamsa mantra here unites the Kundalint with 
Parama Siva or Paramatman.* The modern science has proved that there are seven plexus 
which control the whole body. As for Kundalini, situate in the sacred bone of the spinal 
cord, it traverses through the whole body (spinal cord) cleansing the six cakras (centres) and 
uniting with Siva in the seventh centre, Sahasrara. In this way Kundalint facilitates our 
union with the Supreme Consciousness or liberation. Unfortunately some Tantrika literatures 
describe the process of raising Kundalini for carnal pleasures. In fact, in uniting Siva-Sakti 
the adept can reach out and enjoy the benefits falling from the Sahasrara Cakra, the Abode 
of Parama Siva. It is the state of Perfect Bliss, the ultimate aim of Tantra Sadhana 


Bhüta-Suddhi or Purification of Tattvas 


Besides the six cakras of human body right from the base of the spine (Müladhara near 
the excretary organ) to Svadhisthana (near the generative organ at the spine), Manipüra (near 
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the navel), Anahata (near the heart), Visuddhi (near the throat) and Ajna (between the 
eyebrows), the seventh Cakra i.e., Sahasrara Cakra represents a thousand petalled lotus in 
the head. As said earlier, it is the place of Parama Siva, the Supreme Lord and the Cosmic 
Consciousness. The Saguna Sakara Brahman is adored at the first five cakras from Müladhara 
to Visuddhi. As it rises upward to Ajfa and Sahasrara, the Brahman becomes Nirguna 
(attributeless) and Nirakara (formless). In the process of penetration of the cakras, the 
endeavour is to first of all purify the gross elements (Bhüta-suddhi) by Mantra-japa (silent 
recitation) in Kumbhaka by both nostrils starting right from the Prthivi Tattva at Müladhara, 
Jala Tattva at Svadhisthana, Agni Tattva at Manipüra, Vayu at Andhata, Akasa at throat 
respectively with their Bija-mantras? Lam, Vam, Ram, Yam and Ham upto Visuddhi Cakra, 
and then recite Aum at Ajna and Sahasrara Cakras. In the practice of Visistayoga (as my 
Guru Acarya Sukla calls it), Tantra or the Sadhana delineated in the Mantra Sastra, see that 
it is related to the subtle body inside the gross body. (See the chart at the next page for 
respective details.) 


The five basic elements of the gross manifestation of the world are called Panicatattvas 
or Mahabhitas, namely Prthvi, Jala, Agni, Vayu and Akasa. At the outset, we can’t escape 
the notice of the inevitable significance of these Pafica-mahabhitas (Five great elements) 
which form this vast infinite universe of sentient and non-sentient beings. It is due to these 
five Tattvas-Akasa (ether), Vayu (air), Agni (fire), Jala (water) and Prthiv7 (earth) that the 
human body takes form, sustains life, gets diseased and ultimately dies. Lord Krsna says that 
the earth, water, fire, air, ether, mind, reason and ego, these constitute my nature eight fold 
divided. 

भूमिरापोऽनलो वायुः खं मनो बुद्धिरेव च। 
अहङ्कार इतीयं मे भिन्ना प्रकृतिरष्टधा॥* 

The Sivasvarodaya also presents an elaborate process of knowing the five tattvas and 
their application. 


पृथिव्यापस्तथा तेजो वायुराकाशमेव च। 
पञ्चभूतात्मकं विश्वं यो जानाति स पूजित:॥ 


Every Tattva has distinct vibration. Akasa produces sound, Vayu touch, Tejas (Agni) 
colour, Apa (water) taste and Prthivi smell. 


महाभूतानि खं वायुरग्निरापः क्षितिस्तथा। 

शब्दः स्पर्शश्च रूपं च रसो गच्धश्च तद्गुणाः॥ 
तेषामेकगुणः Yat गुणवृद्धि परे wt 

पूर्व: पूर्वगुणश्चैव क्रमशो गुणिशु up 


Every Tattva takes from the preceding tattva an attribute. Akasa has one sabda, vayu 
is double, Agni triple, Jala four attributes and PrthivT has five attributes. There are higher 
vibrations per second as we go ahead from Prthivi tattva to Akasa tattva. 


86 


CC-0. Gurukul Kangri Collection, Haridwar E 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


[ie ke We We 
bbk 
[£ £ è è ue ४] 2 


७ > ४ ७ | 2 9] 2 


[e B h là] 2 


[९12d प०९० UO S139137 
yum enuey elig 


9110] 
pajejod puesnou J, 


910 po|[oiod omy 


७110] polled uooixtg 


90] payfejod IAML 


snjo| payjejod ua[ 


snn] poj[e1ed xis 


9110] poj|e1od noy 


sno 


1०1010 


०897] 


ong 


००109) 


MOJA 


०8९10 


poy 


sinojo) 


[103] 
Esty 


[pum] 
nÁEA 


[114] 
[8५ 


[ae] 
ejer 


[५५९3] 
LAtyuld 


SPANIEL. 


(४५1१ ‘wea orusoo 


dy} ojur ०1101०१] 104 खाज ॥/५०1)] 


EIYEIRIRISEULS 


[uonimur-o£3 piu) 
eryeopuly 


[uorsso1dxo-j[os pue AJIAIEA1I 10} PIES 1९01५ 1] 


एज९70॥॥/ 


[4319uo dao] $.11९०५ spn] 


EIYEIEIEYRUV 


[snxajd svjos] [९1३९० 39^od] 


ELyEIEINAIUEN 


[eae ounseajd pue पराण्णत] 


BIYBOCULYISIYPEAS 


[ए०॥९०1०01 pue [४५५15 o Sunejai '९९3 aseg] 


EIYEIEIBYPEIDN 


sE1NE) 


sezyueuuelIg 79 SNOT ‘SMON YM seAyel W Sere) Burmoyg yweyD 


SSDS यम मलिक नम 


L 


9 


OE JO ft SS es 


Se 


87 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


These tattvas have colours : Vayu-green, Agni-Red, Prthivi-yellow, Jala-white and 
Akasa-dark. The Akasa tattva is present in all the tattvas since all tattvas are evolved from 
Akasa tattva. In Mahanirvanatantra, there is very good elucidation of the process of Tattva- 
suddhi or Bhütasuddhi extending from chap. 5 to chap. 6 where the guidance for the Sadhaka 
is for absorbing the one Tattva to other by regulation of breath in Pranayama. It can be learnt 
from the following verses where the process of tattvam tattve niyojayet (तत्त्वं तत्त्वे नियोजयेत्‌) 
has been delineated. It is again the practice of meditation and chanting the mantra through 
respiration by Candra Nadi (Ida or left nostril) and giving concentration on each Tattva right 


from the Müladhaàra to Svadhisthana where the Akasa tattva gets purified at Visuddhi Cakra, 
also the place of Manas (mind). 


After the tattvas have been purified by the recitation of the above Bija-mantras while 
keeping the respective colours in mind and at the same time concentrating on the respective 
lotus petals’ at these centres, an adept Sadhaka is instrumental to arouse Kundalini. When 
one proceeds with the recitation of Hamsa mantra as described in this treatise the vibration 
of the mantra itself purifies the tattvas at these cakras of energy and ultimately it has holistic 
effect rejuvenating both the human pysche and the physique. It is noteworthy that as long 
as these tattvas are in harmony and regular and balanced in the body, it remains healthy. In 


the event of disharmony in body tattvas result in disease and disturb its normal functioning. 
It has been well reflected through the following verses : 


। मनो निवेश्य मूले च हुकारेण कुण्डलीम्‌॥ 
| उत्थाप्य हंसमन्त्रेण पृथिव्या सहितां तु ताम्‌। 
T स्वाधिष्ठानं समानीय तत्त्वं तत्त्वे नियोजयेत्‌। 


ISU, CICS 


नाभौ रं रक्तवर्ण च ध्यात्वा तज्जातवह्निना। 
ललाटे वारुणं बीजं शुक्लवर्ण विचिन्त्य च। 


SN OK, i 


पृथ्वीबीजं पीतवर्ण मूलाधारे विचिन्तयन्‌।? 


As enunciated above the Sahasrara cakra is the abode of Atman or Parama Brahman, 
l the effort of the Sadhaka is to seek union of Sakti with Siva there at the Brahma Nadi. This 
- is possible only after the Ajña Cakra is activated by the mental recitation of Siddha Mantras 
like Aum, Siva, Aum Namah Sivaya, etc. which cause vibration at these centres of the body. 
It is so much so necessary for practice as Lord Siva has cautioned in the start of 
Mahanirvanatantra that no body can survive in Kaliyuga without Agama marga. It is therefore 
practical for the aspirant to have the inner healing by Bhüta Suddhi," thereby purifying all F 
the elemental products (vikaras), the twenty four tattvas of earth, water, fire, air, ether, smell, 
taste, sight, touch, sound, nose, tongue, eye, ear, skin, voice, hand, foot, anus, genitals, 
Manas, Ahankara, Buddhi and Prakrti. As already stated the purification of these elements 
is accomplished by inner Yajfia and Pranayama together. The practice of Tattva Suddhi or 
Bhüta Suddhi in a disciplined way helps Sadhaka to awaken mother Kula Kundalini, the 
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world consciousness living in the womb of Müladhara lotus. This awakened energy is taken 
along the Susumnd path, piercing on the way throughout the six cakras also takes the 
Jivatma residing in the heart and unites with Supreme Tattva in the Sahasrara.!! This is how 
the Prapafca (màyik elements) of the phenomenal Mayik world are merged in the Para 
Brahman Tattva of Siva-Sakti. Pranayama and meditation here is Ahuti (oblation) of the 
Prana with silent mantra recitation. This is the inner journey through Prana-nasabhyan- 
taracarinau—also propagated by Lord Krsna as Yajfa-yajnarthatkarmano' tra loko’yam 
karmabandhanah. This will infact prepare the Sadhaka for going ahead in the practice of 
Tantra. The Sadhaka does it by the grace of Guru. 


Siva and Advaita Philosophy of Mahanirvanatantra 


This knowledge has been well instructed by Yogisvara Siva who enjoys universal 
appeal from the snow-capped Himalayas in the north to the ocean-washed shores of the 
south. Adored through the ages by the householders as well as the ascetics and the sadhakas 
of Tantra He has his spouse Mahakali as Mahakala, whereas in His Rudra form, the terrific 
form, He has Goddess Durga or Kali. The Saiva Tantra declares that the entire universe is 
permeated with Siva and Sakti—Siva—Sakti samayogad jayate srsti kalpana. At the time of 
dissolution, Kali (Sakti) becomes steady with a single form with Mahakala—Siva-Sakti- 
mayam dehamekTkrtya sada sthita. Siva is the Absolute Eternal Lord Who manifests Himself 
in the form of many, and the many in the process of dissolution are re-absorbed by the One 
He is the source of all cosmic processes manifestation, preservation, dissolution, obscuration 
and revelation. Siva and Sakti represent the absolute source and eternal impulse of divine 
consciousness subliminally present in the Nature and the sadhaka. 


आशुतोषं ज्ञानमयं कैवल्यफलदायकम्‌। 
निर्विकल्पं निरातङ्कं निर्विशेषं निरञ्जनम्‌॥ 


सर्वेषां हितकर्त्तारं देवदेवं निरामयम्‌। 
प्रसन्न वदनं वीक्ष्य लोकानां हितकाम्यया। 
विनयावनता देवी पार्वती शिवमब्रवीत्‌। ° 


Divided into three different Sampradayas, there are 192 Tantras. Out of them, 64 
Tantras are Visnukranta from where Swami Krishnanandaji has compiled Tantrasara. There 
are 64 Rathakranta Tantras which are popular in Nepal and elsewhere. The Mahanirvana 
Tantra, Ürdhvamnaya Tantra, Radha Tantra, etc. belong to this Sampradaya. Many of the 
Tantrika works are of very modern origin as early as fifteenth century A.D. and even some 
were written in the beginning of English rule in India. The greatest of Tantras, Mahanirvana 
Tantra is also not very old as it advocates the worship of One True God which is very much 
like the Advaita Vedanta of Acarya Sankara and it declares One Supreme Reality—ekam sad 
vipra bahudha vadanti (एकं सद्‌ विप्रा बहुधा वदन्ति). According to Vedanta, Jiva is not different 
from Brahman— viai ब्रह्मैव नापरः. Similarly, the Tantra Agrama proclaims that Ananda 
(Bliss) is the form of Brahman-—आनन्दं ब्रह्मणो रूपम्‌. Here Siva is Brahman. The Lord Parama 
Siva dwells in the human body—aqu देहमाश्रित्य छन्नास्ते परमेश्वरा 
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In Gita also Lord Krsna says that He dwells in all the human beings : 


अवजानन्ति मां मूठा मानुषीं तनुमाश्रितम्‌। 
परं भावमजानन्तो मम भूतमहेश्वरम्‌॥' " 


It is learnt from the works of Tantra that the adepts (Vira) in Tantra had achieved a 
high degree of insight into the Supreme Reality. They had accomplished a different approach 
in their cognitive experience. According to Kalivilasa Tantra the adepts in Tantra were 
devoted to the practice of non-duality— 


ज्ञान-विज्ञान-सम्पन्न: अद्वैताचार-भावित:1'* 


Tantra is, in fact, a Spiritual discipline, a Sadhana, a divine path, a way of adoring Siva 
as Truth-Consciousness-Bliss (Saccidananda). It is very much like the spiritual discipline 
reflected in Bhagavadgita where Lord Krishna describes the Avikampa Yoga or Samatva 
Yoga (the unflinching state of a Yogi) unfolding the secret of the World and Yoga. It is there 
that He tells the whole community of wisemen (Punditah) that each and every thing in this 
world is His Vibhüti i.c. His manifestation. He dwells in the heart of each and every 
one-sarvasya ca’ham hrdi sannivisto. Hence love for all beings is very clearly reflected in 
all the Hindu scriptures. Not only that but Pure Conscience and intense love for the Supreme 
Master and His manifestation all around is a pre-requisite in sadhana. 


There is a regulated path in Tantra to bring God, deities and others under one’s closeness 
through worship and by awakening of Kundalini (Energy). Those who understand that 
Tantra is some magic or mysticism they are utterly mistaken as it is a disciplined spirituality. 
Performance of miracles or a magic feat is a misconception about Tantra. People busy in life 
do not bother about Sadhana and engage ordinary pujari to perform Tantric rites for them. 


This, in fact, does not pay in right direction. Self practice in Tantra can only fetch desirable 
results. 


Guru 


The Mabanirvanatantra clearly announces that in order to make entry in the realm of 
EB it is a pre-condition that one must be initiated under the guidance of an able preceptor. 
The Tantrika teachers have emphasised upon the particular day and hour suitable for receiving 
initiation. If the Guru-Tattva or enquiry for the Self has virtually awakened in the heart of 
an aspirant, it is hoped that he/she may be an initiate. The will of God is sure to be on the 
aspirant. Of the two classes of Tantrikas— Vamacaras and Daksinacaáras, the Vamakesvara 
Tantra shows the distinction that the initiates ones are the Vamacaras whereas the Daksi- 


pacaras are the born ones-janmamatram daksinam hi abhisekena vamakam (जन्ममात्र दक्षिणं हि 
अभिषेकेन वामकम्‌). 


Mental Dispositions 


In the Mahanirvanatantra there are mental proclivities (Bhavas) of men who follow the 
Tantrika system of worship. The three fold Bhavas are—(i) Pasu Bhava (tendency of a 
brute), (i) Vira Bhava (heroic tendency), and (iii) Deva Bhava (divine tendency). These 
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mental proclivities have been described in the Kalivilasa Tantra also where it is said that 
the Pasu Bhava be seen in the men of Kali. It further says that the Divya Bhava and the Vira 
Bhava are no more in the Kali. The Vira or hero is described as an advanced adept of the 
Tantrika Sadhana. The theory of three mental dispositions sketched out above are the three 
mental stages of spiritual achievements. The man of the best mental disposition is one who 
considers all the creatures of the universe, men or women, as identical with the Divine 
Being. 


Abhiseka 


Next what finds mention in this great work of tantra is the ceremony of Abhiseka 
which is the highest stage of worship. It is two-fold—Pafttabhiseka and Pürnabhiseka. A 
Sadhaka who is not the least agitated by the practice of Paficamakaras gets installed in the 
ceremony of Pattabhiseka. In Pirnabhiseka rite, the Sadhaka attains to unification with Siva 
and secures Moksa—siddhapürnabhisekena siva sayujyamapnuyat (सिद्धा पूर्णाभिषेकेन शिव 
सायुज्यमाप्नुयात्‌).!” 


Paficamakiaras 


As pointed out earlier, the discipline of Tantra is not so easy to practice. It requires 
continuous spiritual practice (sadhana) for years and only thereafter one can with the help 
of an able preceptor, perform the miracles of Tantra. Pancamakara or Pancatattva which 
forms the very back-bone of the Tantrika worship are the five religious practices known as 
Madya (wine), Matsya (fish), Mamsa (meat), Maithuna (co-habitation) and Mudra (posture). 


मद्यं मांसं तथा मत्स्यं मुद्रा मैथुनमेव च। 
शक्तिपूजाविधावाद्ये पञ्चतत्त्वं प्रकीर्तितम्‌॥'ऽ 


These five processes, technically called five makaras, form the keynote of Tantrika 
worship. People only looking at the literal translation, charge the Tantrika worshippers with 
so many evil practices. The esoteric meaning of five M’s is very clearly laid down in the 
Agamasara where Madya or wine is the nectarine stream that issues from the cavity of the 
brain and the Sadhaka of Yoga-Tantra enjoys it by twisting the tongue upward in 
Khecarimudra. The word Marisa denotes control over one's speech as ‘ma’ means tongue. 
The two nerves in our subtle body—Ida and Pingala are the two fishes in the respiratory 
system and required to control vital air (Pranavayu-vital force constantly flowing from the 
heart)!” through Pranayama. As said earlier on the top of the head is Sahasrara cakra, there 
is thousand petalled lotus where Parama Siva resides. The Sadhaka sits in a posture (mudra) 
and does meditation to awaken Sakti (Kundalini) to unite with (So'ham) Parama Siva. 
Maithuma or co-habitation is the mantra-japa (recitation of mantra) or Harhsah through 
inhaling and exhaling the vital air synchronizing Pranasakti (kriya) with Jnanasakti. 


Pranayama 


Focussing the mind at dvadasanta, (12 Angulas above and down the nostrils) equalising 
the Pranas that are moving within the nostrils and keeping the worldly objects out of mind, 
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the Sadhaka develops an intuitive faculty within him. While discussing. about Cakras, the 
seven contact energy centres in our body in the earlier pages of this write-up, emphasis is 
to be laid on the seven senses which open to the outer world and link us to the objects 
outside. These are also seven gates of the seven senses which open to the inner kingdom of | 
the body through these seven Cakras. While exhorting the lessons of Gita to Arjuna, Lord | 
Krsna, gives utmost emphasis on the Cakra that is between the two eye-brows and asks him | 
to meditate at this Cakra i.e. Ajfia Cakra (as termed in Yoga). It is the centre (Cakra) of 
Samkalpa and will power. Meditation on this Cakra activates one’s will power and boosts 
dynamism of determination making the will power invincible. 


As can be perceived from the following verses of Bhagavadgita, it is the observance 


of the coming (inhaling) and going (exhaling) of the breath and its regulation which is 
* instrumental in diverting the mind from the outer world towards Atman. 


स्पर्शान्‌ कृत्वा बहिर्बाह्याश्रक्षश्रेवान्तरे भ्रुवोः। 
प्राणापानौ समो कृत्वा नासाभ्यन्तरचारिणौ॥?° 


अपाने जुह्ृति प्राणं प्राणेऽपानं तथापरे। 
प्राणापानगती रुद्धवा प्राणायाम परायण:॥?' 


In the practice of Pranayama, the effort is to bring the Prana in equanimity for the 
purification of Citta which in other words facilitates the Ajfacakra in unfolding the Third 
Eye to have the perception of the Real Knowledge. It is important to understand that the 
chanting of the Pranava mantra (AUM) is mental (manasika) only while breathing the vital 
air from the left nostril and exhailing from the right nostril and vice-verca. This is the kind 
of Japa-yajfia™ where in the oblation (Ahuti) of breath (Svasa) has to be offered, a kind of 
Pranayama. Krsna calls it Yajfia. The Chinese philosopher Laotso is also very particular and 
he offers to concentrate on breath (Prana) that flows from a little below the navel and he 
recommends for donation of breath (Ucchwasa-Kriya). The Mahanirvanatantra is very 
particular about this Pranayama as follows : 


प्राणायामं तत: कुर्यात्‌ कुर्य्यान्मूलेन प्रणवेन वा। 
मध्यमानामिकाभ्यां च दक्षहस्तस्य पार्वति॥ 
Woo e 


प्राणायाम: विधिः प्रोक्तो ब्रह्ममंत्रस्य साधने:1॥/ 


This Pranayama is practiced for gaining success in the Brahmamantra and fulfilment 
of further needs. 


Spiritual and Mundane Achievements 


As stated earlier, Tantra Yoga is a unique spiritual discipline. It 5 Si PUR If a 
Yoga Tantra sadhana who can act as a deep sea diver, swimming — ` | Maen 
dangers of human life, and help retrieve its lost treasure i.e., the en ET ता 
self-recognition. The kind of joy gained from the purification of eac 
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at each centre of consciousness in the body ultimately turns into divine beatitude and 
supreme joy. This is the kind of joy revealed through the verses of saint poet Kabir where 
cakras prove a burnishing process in purging off the body and mind of the Yogi from all 
impurities and misconceptions : 


मूल बांधे सर गगन समाना सुखमनि यो तन लागी। 
काम क्रोध दोउ भये पलीता We तंह जोगन जागी। 


As the first cakra lies at the root of the spine, it functions for survival, power, the 
promotion of vital life energy and elimination and influences at the root of all consciousness. 
The organs associated with are large intestine and rectum. The meditation at Muladhara 
makes the body shine with brilliance and insulates the Sadhaka from several diseases and 
fills with tremendous energy : 


वपुषः कान्तिरुत्कृष्टा जठराग्निविवर्धनम्‌। 
आरोग्यं च पटुत्वं च सर्वज्ञत्वं च जायते॥ 


CRC? ३५-२८ 


यं यं कामयते चित्ते तं तं फलमवाप्नुयात्‌।^ 


The functions of the second cakra are creativity, procreation, sexual function and 
promotion of vitality. The large intestine, bladder, kidneys and reproductive organs are 
associated with this Cakra primarily. Concentration at Svadhisthana cakra stimulates Pranavayu 
in the entire body and gives tremendous vitality to the sexual organ. 


यो ध्यायति सदा दिव्यं स्वाधिष्ठानारविन्दकम्‌। 
तस्य कामाङ्गनाः सर्वा भजन्ते काममोहिताः॥ ˆ 


The third cakra is the centre of personal power and origin of will. It prepares us to meet 
the challenges of living in the world, functions for digestion and assimilation of nutrients. 
The organs associated with it are liver, spleen, stomach and small intestine. According to 
Gita Krsna dwells here in the form of the Fire Vaiswānņara—3® वैश्वानरो भूत्वा पचाम्यन्नं 
चतुर्विधम्‌, In the process of meditation at navel region in the spine, the sadhaka attains several 
Siddhis including Parakayapravesa; at heart region, the base of Pranavayu, one restores the 
pristine nature of Siva;?’ at throat region, there is enlightenment and ability to prolong life. 


Anahata cakra, the fourth one that lies at the centre of the chest is regarded the focal 
point of love. Concentration at this cakra causes the flow of energy from lower to higher 
awareness, from self-centeredness to an awareness of the rest of the world. The heart and 
lungs are associated organs with it. 


The fifth cakra, i.e., Visuddhi located at the spine directly behind the centre of the 
throat causes the flow of energy for the higher functions of communication, creativity and 
personal expression. Since this Cakra is associated with vocal chords, concentration here at 
this Cakra developes tremendous force in speech and persuasiveness. 
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तस्य न क्षतिमायाति स्वशरीरस्य शक्तित:। 
संवत्सरसहस्रेऽपि वज्जातिकठिनस्य ai? 


The sixth centre between the eye-brows is the Third Eye where Susumna Nad links 
Brahmarandhra through spinal-cord and Ida-Nadi reaches to left nostril from the southern 
region of Ajfia cakra, it is known as Ganga. Here shines the brilliance of Moon and it is 
centre for meditating Paramahamsa. It is for higher intelligence, insight and clairvoyance 
and it is associated with brain. 


शरच्चन्द्रनिभं तत्राक्षरबीजं विजृम्भितम्‌ 
पुमान्‌ परमहंसोऽयं यज्ज्ञात्वा नावसीदति॥'? 


The last Cakra is Sahasrara which is of thousand petalled lotus. It is in the root of 
Brahmarandhra and Susumna. Continuous practice of meditation at this centre liberates the 
sadhaka from the Karma-bandhas and he attains Moksa. 


स्थाने परे हंसनिवास भूते केलासनाम्नीह निविष्टचेता:। 
योगी हतव्याधिरध:कृताधिवायुश्चिरं जीवति मृत्युमुक्त:॥*" 


It need not say that Tantra Yoga sadhana has got tremendous significance in this age. 
As for the Kundalini Yoga it is a perfect antidote which brings not only spiritual upliftment 
in one’s life but it has holistic effect rejuvenating both pyche and physique. A sound mind 
only can be persuaded for spiritual consciousness by diverting it from modern pursuits 
pregnant with the desire for acquiring pelf and prosperity. In Kundalini sadhana it is important 
to keep disease-free health and then advance on the path of practising this peculiar yoga. 
There is no denial of the fact that yoga practised regularly causes cell-formation in the body, 
and good thoughts with love and equanimity always develop new vistas to the horizons of 
mind and intellect and one becomes introvert to enjoy the real blissful state of the Supreme 
Brahman. Therefore, it must be taken for granted that Yoga Tantra-sadhana, does not teach 
to indulge in sensual and worldly pleasures but to live a meaningful and perfect life. 


References & Notes 


1. Mahanirvanatantra (Trns. M.N. Dutt), Ed. by J.L. Gupta, Chowkhamba, Delhi. 

2. Recognising (Pratyabhijnan) the essential nature of /Tva i.e. Atman or Paramatman is what has been 
termed the essence of sadhana duly tought by the philosophy of Vedanta and several other schools of 
thought. This truth has been made even more explicit by Lord Krsna in His revelation to Arjuna as Para 


Bhakti. 
ब्रह्मभूत प्रसन्नात्मा न शोचति न काङक्षति। 
समः सर्वेषु भूतेषु मद भक्तिं लभते पराम्‌॥ 


Bh. Gita, XVIII.54. i f 
- 3. Quoted from *Sakti-sangama-Tantra', Tara Khanda, Foreword, (Baroda). Also see Saint poet Kabir : 
अमृत झरै सदा सुख उपजे बंद नालि रस पीजै। 
3a ब्रह्मरन्ध्रे हि यत्‌ पदां सहस्त्रारं व्यवस्थितम्‌। 
तत्र कन्दे हि या योनितस्यां चन्द्रो व्यवस्थितः॥ 
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ब्रिकोणाकारतस्तस्या: सुधा क्षरति सन्ततम्‌। 


इडायाममृतं तत्र समं स्त्रवति चन्द्रमाः॥ 
Sivasamhita, V. 129-130. 


. Introduction, The Serpent Power, Sir John Woodroffe; See Satacakranirüpanam by Shri Pürnananda; See 


also, Sivasamhita, Pancama Patala, verses 46-185; Mahanirvanatantra, V.93-105. 


. The three granthis (knots) are placed in the Susumna. These are : Brahmagranthi (in the chest), 


Visnugranthi (in the throat), and Rudragranthi (between the cye-brows).—Hafhayogapradipika, 1.66-67. 
मूलाधारस्थितां देवीं कुण्डलीं परदेवताम्‌। 
बिसतन्तुनिभां विद्युत्प्रभां ध्यायेत्‌ समाहितः॥ 
Mantramohodadhih, 1.10 
मूलाधारात्‌ समुत्थाय AEA हृदयाम्बुजे। 
सुषुमार्गमाश्रित्यादाय जीवं हृदम्बुजात्‌॥11॥ 
प्रदीपकलिकाकार' ब्रह्मरन्ध्रं स्मरेत्‌। 
जीवं ब्रह्माषि संयोज्य हंसमंत्रेण साधकः॥12॥ 
ibid., 1.11-12 


. eb बीजं धरणीं ध्यायेच्चतुरस्त्रां सुयीतभाम्‌। 


सुगन्धां स्वर्णवर्णाभां प्राप्नुयाहेहलाघवम्‌॥ 
वं बीजं वारुणं ध्यायेत्तत्वमर्धशशिप्रभम्‌। 
्षुत्तष्णादिसहिष्णुत्वं जलमध्ये च मज्जनम्‌॥ 
र॑ बीजमग्निं ध्यायेत्‌ त्रिकोणमरुणप्रभम्‌। 
बह्ृन्नपानभोक्तृत्वमातपारिनिसहिष्णुता॥ 

यं बीजं पावनं ध्यायेद्र्तुलं श्यामलप्रभम्‌। 
आकाशगमनाद्यं च पक्षिवद्गमनं तथा॥ 

€ बीजं गगनं ध्यायेन्निराकारं नहुप्रभम्‌। 


ज्ञानं त्रिकालविषयमैश्वर्यं मणिमादिकम्‌॥ 
Sivasvarodayah, 209-13; Also see Mahanirvanatantra, V.101-15. 


. Bh. Gita, VII.4. 

. Sivasvarodayah, 143; Also see Sivasamhita, 1.75-77. 
7a. : 
. It is important to note that each Cakra has some lotus petals with letters on it. These lotuses are the mystic 


Caraka Samhita, Sarira. 1.27-28. 


centres, the six cakras in the spine with different number of petals and their Brja-mantras. 
ध्यात्वैवं मातृकां देवीं षट्सु चक्रेषु विन्यसेत्‌। 
wait भ्रूमध्यगे पदो कष्ठे च षोडश स्वरान्‌ 


Mahanirvanatantra, V.113; Also see ibid., 115. 


. Mahanirvanatantram, V.93-105. 
. भूतशुद्धि विधायेत्थं देवीभावपरायण:। 


ibid., 106. 


नीत्वा सानन्दितां कृत्वा वृहन्निःश्वासवर्त्मना॥ 
ibid., ५1.65. 
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12. Sakti-Sangama Tantra, 1.22. 

13. Mahanirvanatantra. 

13a. Bh.Gita, 1X.11. 

14. Kalivilasatantra. XX.22. 

15. एतां विभूतिं योगं च मम यो वेत्ति तत्त्वत:। | 
सोऽविकम्पेन योगेन युज्यते नात्र संशय:॥ | 

Bh. Gita, X.7. 

16. ibid., XV.15. 

17. Kularnavatantra. 

18. Mahanirvanatantra, V.22-24. 


l 19. Prana is the primal cosmic energy which is all pervading and the root-cause of all the movements and 
| manifestations in the universe. 


"The Prana of yoga is, 1 contend the cosmic radiation of science, incoming radiant energy of which is 

| proven beyond disputation by instrumental indicators and recorders.....” 

| E Quoted from ‘Yoga Philosophy’ by N.T. Nair. 
ie Prana is a source of life (active in digesting food, carrying on breathing associated with navel but pervades 

| through mouth, nose etc. active in heart region. Five basic functions of the Prana, which works like 

| electricity in the body are: (1) Prana, (2) Apana-Active at anus and genital region, produces semen, and 


- throws out waste and toxic materials though urine & stool, (3) Samana-Fire like vibrations of solidification, 
- active as distributor of juices to the body, (4) Vyana-lt travels in eyes, ears and in private parts. It makes 
_ the blood circulate though the body, (5) Udana-Active in throat regions takes energy to subtle body to 

— harmonise all functions 
20. Bh. Gita, V.27; Also sce Sivasamhita, IV. 51-54 
ibid., 1V.29. 


apa is the mental recitation while breathing. The mantra Aum or any other mantra has to be chanted while 
nhaling Prana by left nostril (Candra Nadt); the svasa goes upward with AU— and comes down with—UM, 
,९. exhaled by the right nostril (Surya Nadi). This is Yajyahuti (offering of oblations) in the sacrifice. 
also a name of the Lord. 


natantra, 11.44-49 
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Cittavisuddhi as the Way to Emancipation 
Karunesh Shukla 


The Indian Tradition as philosophia perrenis 


The pristine Indian tradition stems forth from the Vedic revelation. Its expression as a 
form of philosophia perrenis is basically spiritual in nature and esoteric in character. It 
represents a blend of the religious autological experience and self-realisation, the awakening 
of the Universal Psyche in one’s conditioned delimited self and philosophical quest of 
supreme order. Spiritual self culture (atmasadhana) or auto-consciousness is the central 
theme of the Indian tradition. 


In the philosophical tradition of our country awakening of the Universal Psyche and 
suppression or removal of individuality dominated by avidya, the spiritual nescience, have 
been regarded as the foremost aim of the spiritual endeavour which culminates in the 
realisation of the Ultimate Truth variously termed in different shades of thinking. Thus in 
the search and realisation of the ultimate, the Indian thought has always centred round, to 
quote, Guiseppe Tucci, a toilsome-attempt to attain auto-consciousness. In this process, he 
says, two positions have been established, a metaphysical conception which postulates a 
mutable and eternal reality to which is opposed the unreal flux, the appearances which are 
aways becoming, and psychological construction of the world which reduces everything to 
thoughts, their relations which though ephimeral, are possible inasmuch as there exists a 
universal and collective force which provokes and preserves them. The Absolute consciousness 
matrix of all thought, was very often imagined as light? 


The Two Truths (satyas) 


The above view-point has established two grades of reality, the transcendent (paramartha) 
and the empirical or immanent (Vyavahara) or (sarivrti). The Madhyamikas and the early 
Vedantins, the Grammarians, the Saivites maintain two-grade reality. Sankara and his followers 
add the third reality (pratibhasika satta) as a sequel to appearance (pratibhasa) in the 
vyavaharikT satta or empirical existence of worldly objects. Seeds of the pratibhasika satya 
may be found in the Mandükya Karikas also. The Madhyamikas led by Nagarjuna and 
Aryadeva also subscribe to the two-grade reality but as a particular type of specific empirical 
experience the existence of mithyasamvrti is accepted. In like manner the Yogacarins led by 
Maitreyanatha and Asanga also accept three kotis (grades) of satya, the parinispannalaksana 
or the paramartha, the paratantralaksana or the vyavahara and the parikalpitalaksana or the 
appearance which is liable to be terminated and is unreal. 
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Thus, pratibhasa or appearance being a form of empirical experient reality and based 
on defective perception? (dusta pratyaksa) all systems of traditional Indian thought contribute 
to a theory of two-grade reality, the phenomenal or empircial and the transcendental, the 
sub-conscious and the psyche, the vyavahara or the samvrti and the paramartha. The tradition 
which began with the flash (unmesa) and vision (darsana) of the Vedic rsis* has continued 
through transmission from generation to generation. The Upanisads also echo this tone.” 
This has found further expression, diffusion and elaboration in the four shades of Nigama, 
Agama, Sramana and the Nastika thinking. 

In this spiritual tradition of our country, philosophic knowledge has not been merely 
an intellectual pursuit but realisation of truth though austere self-culture (atmasadhana). This 
has severally been propounded in the Upanisads, the Itihdsapuranas, the classics and the 
philosophical texts and their commentaries—glosses and sub-glosses. Practical ecstacy is the 
central theme and tone of all philosophical disciplines in India. 


The practical way of life suggested by the conduct of the great rsis and the acaryas 
gives clue to the right way of thought and living. Dharma is the core of our basic ideal living 
and karma is its practical form. The base of our practical metaphysical thought is sadhana 
or self-culture. It is in this sense that Albert Schwitzer calls the Indian thought as an 
aesthetic continuum and C.G. Jung qualifies it as a practical and living philosophy when he 
says that ‘an Indian does not think, at least not what we call ‘thinking’. He rather perceives 
his thought.’ 


The Cittavisuddhi as the Central theme leading to emancipation (kaivalya, 
moksa or nirvana) : vis-a-vis Guadapdda’s Mandükya Karika and the Tathagataguhyaka 
Sutra. 


Within the spiritual periphery of our traditional thinking almost every system regards 
the mental feaculty (manas, citta, ahankara, mahat or buddhi) at the root of bondage in the 
form of the manifold worldly texture and its refinement through the suppression of the 
variegated psychoses (cittavrttinirodha) which causes release from the world of mortality. 
The famous dictum-mana eva manusyanam karanam bandhamoksayoh has been accepted in 
all the systems of the spiritual tradition of our country. It simply points that the mental 
defilements accumulated through latent karmic impressions (४५81145) and generally known 
as avidya or misaspprehension of truth, are behind all worldliness through which the Universal 
Consciousness is committed to individuation. This veil of avidya is removed through vidya 
or insight into the real nature of Truth, vastusvarüpavadharana as Sankaracarya puts it. 
Sometimes avidya and vidya are equated to bandha or the factor causing bondage at individual 
plane, and moksa or release from wordliness. It is in this sense that bandha has been called 
the vaisayika rasa and moksa the detachment from it. 

The Upanisads declare mukti as the state where all mental and emotional knots are 


removed and the karmic impressions become extinct. It only suggests that neither bandha 


nor moksa actually takes place, but the misapprehension of the real nature of Reality through 
mental defilements is called bandha and their eradication through austere spiritual discipline 
leads to the removal of the notion of individuality. It is from this viewpoint that Gaudapada 
declares that in the trascendent state of amanTbhava neither the notion bandha, nor moksa 
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prevails and neither a person seeking mukti nor a person liberated actually exists. It is 
simply the game of mind which causes bandha and the suppression of mental ideations 
causes release from worldliness. Keeping this in view, Sankara also declared that moksa is 
not any acquisition of a new property, it is the realisation of one's nature by removing the 
veils of spiritual nescience. 

avidyakamakarmopadanahetunivrttau svatmany avasthanamf moksah (Taittiriyopani- 
sadbhàásya, introductory remarks) 

The Samkhya Karikas also declare the bandha as relating to Prakrti-Purusa is neither 
subject to bondage nor liberation (na mucyate na badhyate addhà purusah) which only 
suggests that the mahattattva and manas, the evolutes of Prakrti are responsible for the so- 
called notion of bandha,which is removed through discriminating knowledge (viveka-khyati) 
determining the nature of Prakrti and Purusa as separate from each other. Otherwise, the 
Yoga Sütras declare kaivalya is nothing but the knowledge of the consciousness attaining its 
original nature : पुरुषार्थशून्यानां गुणानां प्रतिप्रसवः केवल्यं स्वरूपप्रतिष्ठा वा चितिशक्तिरिति।' 

The Saiva and the Vyakarana system also relate to the purification of the mental faculty 
leading to the realisation of the luminous character of the Absolute and the non-sequential 
state of pasyanti. The doctrine of pratyavamarsa also points to the same. The sabdayoga of 
the Vaiyakaranas, essentially a spiritual exercise, is based on the withdrawal of the sequence 
(krama) which is the work of nescience. In pasyanti, the sadhaka transcends the plane of 
sequence and reaches the goal by withdrawing the mind from the external objects and fixing 
it up on his eternal nature (atmani). 

The Saivite regards the realisation of the luminous Parama Siva as moksa which is not 
any new attainment but the realisation of one's true nature. As Abhinavagupta puts it : 


आत्मा प्रकाशवपुरेष निज: स्वतन्त्रः स्वातन्त्यनर्मरभसेन निजं स्वरूपम्‌। 
संछाद्य यत्‌ पुनरपि प्रयतेत पूर्ण तच्च क्रमाक्रमवशादथवा त्रिभेदात्‌॥* 


Viewed from this point, moksa has been termed as svarüpaprathana which is realised 
through the fourfold upayas and is essentially the purificiation of the mental faculty leading 
to the realisation of the Absolute. Keeping this in view, Abhinavagupta rightly remarks : 
वितथा मुक्तस्य मुक्तिक्रिया। The Buddhists also subscribe to the same view-point. 


In the Mahaparinibbana Sutta, we read that at the time of the parinirvana of Lord 
Buddha, only release of the mind took place (vimokkho cetaso ahü). The Buddhist doctrine 
of craving (tanha, Skt. trsna) at the root of all worldliness clearly exposes this view-point. 
Craving is a property of mind. While its cultivation is at the root of worldliness, in the form 
of suffering and the origin of skandhas, its suppression, elimination or eradiction causes the 
cessation of suffering. The famous gatha of Dhammapada also relates to the same view point. 


manopubbangamà dhamma manosettha manomaya 
manasa ce padutthena bhasati và karoti và 
tato tam dukkham anveti.............. च 


Satkayadrsti suggests the real state of bandha, which is the cause of all wordly afflictions. 
It is identical with the notion of ‘I’ and "mine (ahankara-mamakaradrsti) _ at the 
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individual plane and causing afflicting conditions. The doctrine of nairatmyavada or non- 
egoity also points to this aspect of it. This should not be mistaken for the negation of the 
enduring-consciousness (aham-drs(1) which causes all suffering in the form of human existence. 
According to Vasubhandhu and Yasomitra the doctrine of nairatmyavada relates to the negation 
or suppression of the mental faculties operative at the empirical plane. Keeping this in view, 
the suppression of citta has been variously elucidated and analysed in the Buddhist texts 
which leads to the realisation of the true nature of reality. Nagarjuna also relates that tattva 
is the name given to the negation of atman and atmiya. The eradication of the idea of aham 
(I) and mama (mine) leads to the realisation of the Absolute which is the subject of personal 
realisation. 


The Lankavatara Sutra, the Yogacara texts, the Guhyasamaja Tantra and other Tantric 
texts, the various caryapadas, the Dohakosas, and the Siddha literature abound in assertions 


i that the purification of mind and its states leads to the realisation of the true nature of 
i Reality. The Kalacakra Tantra clearly states that it is the mental faculties (citta sakti) which 
M are subject to bondage and liberation. The previous actions as well as the ideas operative 
In at the time of death cause rebirth in favourable or unfavourable circumstances and the jiva, 


associated with the gunas, buddhi, ahamkara and manas variously wanders and when the 
same operative mental faculties are removed, he goes to the inexhaustible (aksaya) state 
Moksa, from where no further rebirth occurs. 


From this view-point the Asfasahasrika Prajnaparamita and other texts declare nirvana 
as màáyopama as it is not subject of mental concepts or speech-behaviours. It is without any 
svabhava and hence its equation with Samsara is advocated by Nagarjuna. It cannot be 
described in terms of bhava-abhava, etc. and its equation with the nirvikalpa Absolute is also 

t suggested. 


The Caryagitikosafika of Munidatta contains many references to the purfication of 
bh mental faculties as a pre-condition of the attainment of Nirvana. The Agama declares : 
When the citta is known, the different yanas or vehicles leading to emancipation and persons 
using them for their trans-worldly journey do not exist. 


In actuality, neither samsara, bandha not moksa and mukta-kriya exist from the 
transcendental view which recognises the elimination of superimposed view-points. 


a conceived notion 


अनिर्वाणं हि निर्वाणं लोकनाथेन देशितम्‌। 
आकाशेन कृतो ग्रन्थिराकाशेनैव मोचित:।॥'' 


The Tibetan tradition also conform to this view. It has been pointed out time and again 
a ‘One need not ask when one has seen the actuality. The mind beyond all thought 
i fable, unveiled. This yoga, immaculate and self-risen, in itself is free. Through the 
. Gun grace the highest realization has been won, and one's own and other's interests 
| O | in Life and Teaching of Naropa, p. 25) 
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Looking into the mirror of one’s mind, the home of Dakint, (lit prajna) is realised. 

Thus Tilopa has said : 

Naropa, this body with its sullied pleasures has no reality. Yet it should be a source of 
delight eternal. Look into the mirror of your mind, the intermediate state, the mysterious 
home of the Dàkini. 

According to the Tibetan tradition bandha in the form of samsdara is like the coil of a 


snake which has to be abandoned after the realisation of the transcedent, radiant and ineffable 
nature of the Absolute. 
Thus Tilopa speaks to Naropa : 
As the snake uncoils samsiara frees itself, 
Muteness is the ineffability of experience, 
Fruit symbolizes the maturing of one's own, 
[and other's... cree 100000 


You know them all. With this confirmation 

Which matures the immature, in the Wish-Fulfilling Gem 

Of the Guhyamantra, Dakini’s home 

Watch the mirror of mind and become mature. 

The foregoing paragraph suggests that almost all the absolutist systems agree at least 
on one point that the mental defilements cause human bondage the removal of which is the 
principal means leading to the acquisition of release from mortality. 

The Zen Buddhism also endorses the same view when it says that death, a thorough 
death, from encompassed mental ideations and worldliness leads to the realisation of the true 
state of emancipation. The famous Zen poet Bunnan of 14th century also expresses this view 
when he says : 

*Be dead, 
Thoroughly dead, 
and all will be good' (Quoted by D.T. Subuki)'? 


Besides, the Mahabharata, the Yogavasistha, the Upanisads, the vast Jaina literature, 
the literature of saints-the Tamils, the Bauls, the Alwars, the Vaisnavites-endorse that the 
mind is at the root of all evil and its control leads to the realisation of the state of release 
from mortality. This Upanisadic verse : 


भिद्यते हृदयग्रन्थिश्छिद्यन्ते सर्वसंशया:। 
क्षीयन्ते चास्य कर्माणि तस्मिन्‌ दृष्टे परावरे॥** 


as well as the statements found interspersed in the Tripifaka and the Jaina literature point 
to the same theme. 


The Mandukya Karika 
The Mandükya Karika a verse commentary on the Mandakyopanisad by Acarya 
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Gaudapada clearly elucidates this theme. For Gaudapada dvaita is maya, the paramartha 
(absolute, transcendent) is the Advaita. When we cognise or perceive the non dual-truth, the 
dvaita (duality) disappears automatically (jndte dvaitam na vidyate). 

The amanibhava is the sublative state of the mind (citta), the precursor of the state of 
moksa wherein the sadhaka, jijnasu or the jrva becomes one with the tattva and no regress 
from it even occurs after the realisation of the non-dual state (tattva) : 


तत्त्वी भूतस्तदारामस्तत्त्वादप्रच्युतो भवेत्‌।' 


The atman free from all bondage is always mukta (in a state of release). Neither does 
mukti occur, nor does a mumuksu exist. The grahya and grahaka are the spandita (virbrations) 
of the mind, hence the citta is unborn (aja), animitta and nissanga (devoid of any attachment). 
Hence the true knowledge of Brahman and the realisation of the real, pure nature of mind 
leads to the attainment of moksa. 


The Tathagataguhyaka Sütra 


The Tathagataguhyaka Sütra (TGS) is the canonical Buddhist Mahayana text relating 
to the purification of mind and its states releasing one from the state of mortality. This text, 
so far is not available in print and the present author found occasion to edit it on the basis 
of the Asiatic Society manuscript. 


The central theme of this five-chapter text is that by the suppression or removal of the 
afflictions the citta becomes serene, calm, quiet and pure. Cittoposama is the way leading 
to the klesopasama, which is in other words nairatmya (non-egoity) and leads to the realisation 
of the state of nirvana. The removal of the cittadausthulya is the real way to nirvana. 


1j The TGS analyses the various states of citta and shows how these make the luminous 
citta turbid and impure, leading to the worldliness. When the states are refined the jewel 
mind becomes elegant and shining. It is then that the state of nirvana is realised. The Citta 
is like akasa, pure and uncontaminated. The klesopasama is thus, another nomenclature of 
cittopasama. With the elimination of the satkayadrsti, the klesas pave way to nirvana. Thus, 
| citta, is at the root of all worldliness and its upasana leads to the realisation of nirvana. 


: References & Notes 


il |. Theory and Practice of Mandala, p. 1. 

2. ibid., pp. 2-3. 

ii 3. vide, Sankhyakarika. VS.7 Madhyamakavrtti, XXIV. 8-9 Vedanta Paribhasa, 1 (pratibhasikarajatotpatti 
prakarana), the Mahayana sutralankara with Bhasya IX and elsewhere, on details of theories of illusory 
perception (Khyati) Sec Khyativadah by Shankar Chaitanya Bharati. 


4. Cf. Bhattatauta 
नानृषि: कविरित्युक्तमृषिश्य किल दर्शनात्‌। 
विशिष्टज्ञानभावनातत्त्वप्रख्या च दर्शनम्‌॥ 
5. Cf. Abhinavagupta Tsavasyopanisad : 
कविर्मनीषी परिभूः स्वयंभूर्याथातथ्यतोऽर्थान्‌ व्यदधाच्छाश्वतीभ्य: समाभ्यः। 
Beare) 
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संस्कृतवाङ्मये शिवतत्त्वम्‌ 
आद्या चरण झा 


पृष्ठभूमि: 

सर्वप्रथमं * संस्कृतम्‌' इति शब्द एव शिवमय:-कल्याणमय:। सम्यक्‌ प्रकारेण कृतम्‌-' संस्कृतम्‌'-इति व्युत्पत्त्या 
संस्कृतसाहित्यं सकलज्ञानविज्ञानकलाकौशलादीनां तथा सकलप्राणिनां हितं कल्याणं यत्रास्ति तत्‌। इत्थं हि ' संस्कृतम्‌ 
इति शब्दस्य मूलम्‌-उद्‌भवः us शिव:'। एतस्य विवरणं संक्षिप्तेऽस्मिन्‌ आलेखे विधीयते। 


शब्दस्योद्‌ भवः 


विश्वस्मिन्‌ अस्मिन्‌ यदा केवलम्‌ अनन्ताकाश एवासीत्‌, न तत्र सूर्यः न तत्र चन्द्रः न च तत्र नक्षत्राणि, न चापि 
पृथ्वी, केवलमधः जलम्‌, तदुपरि अकाशः-अन्तरिक्ष एवासीत्‌, तदा विस्तृते व्योममण्डले लक्षाधिकयोजनोपरि एकः 
'' ध्वनिः'' संजातः। स च ध्वनिः 'ऊँ कार:'-स एव HOR: परमशिवः परब्रह्मरूपः। तस्मात्‌ ऊँकाररूपात्‌ परब्रह्मणः 
सृष्टेः प्रारम्भः समभूत्‌। सा च सृष्टिः शब्दब्रह्ममयी-शिवतत्वरूपा। एतस्मात्‌ शिवात्‌ एव तस्य नटराजराजस्य परमात्मनः 
ऊँकारमयस्य एकमलौकिक' नृत्यं जातम्‌। तत्‌ नृत्यं-लास्यं सृष्टिप्रक्रियात्मकम्‌। यस्मिन्‌ नृत्ये परब्रह्मरूपः शिवः 
ढक्कां-डमरुकं वादयामास। तस्मादेव चतुर्दश सूत्राणि-अइउण्‌, ऋलृक्‌ इत्यादीनि निर्गतानि। तान्येव वर्णमालारूपाणि 
स्वरव्यञ्जनात्मकानि। 


शब्दस्य विस्तारः 

एभिः एव स्वर-व्यञ्जनात्मकशब्दैः इयं शब्दब्रह्मात्मिका सृष्टिः प्रारब्धा। यथा-'' ऊॅमित्येकाक्षरं ur 53 
तत्सदिति निर्देशो ब्रह्मणः त्रिविधः स्मृतः'' '* तस्मादोमित्युहृत्य यज्ञदानतपःक्रियाः प्रवर्तन्ते विधानोक्ताः सततं ब्रह्मवादिनाम्‌" 
इत्यादयः श्रीमद्भगवद्गीतायां प्रोक्ताः। 

2. तथा च 'शब्दब्रह्मणि निष्णातः परब्रह्माभिधीयते- (उपनिषद्‌) 3. अनादिनिधनं ब्रह्म शब्दतत्त्वं यदक्षरम्‌ 
(भर्तृहरिः) 4. सर्वभूतान्तरचरः शब्दब्रह्मात्मको सिद्धान्तशैवसारः तथा ऊकारपञ्जरशुक्ीमुपनिषदुद्यानकेलिकलकण्ठीम्‌, 
आगमविपिनमयूरीमार्यामन्तर्विभावये गौरीम्‌ (शङ्कराचार्य) इत्येतेभ्यः प्रमाणेभ्यः सर्वथा सिद्धमेव यदयमेवोङ्कारः शब्दब्रह्म। 
तस्मादेव शब्दब्रह्मण एवायं सृष्टिप्रपञ्चः। स च ब्रह्मरूपः, शब्दः, नित्यः शाश्वतः अजः स्वेनेवोद्भूतः अविनाशी च। 


शिवतत्त्वम्‌ 

fra कल्याणं विद्यते अस्य इति शिव: अथ च शेरते अवतिष्ठमाना अणिमा महिमादय अस्मिन्निति fee: 
उपर्युक्तवेदादिप्रमाणेभ्यः विग्रहेभ्यश्च सिद्धं यम्‌ अक्षरः पुरुषस्त्वन्यत्‌ परमात्मेत्युदाहत:''। तथा च “द्वाविमौ पुरुषौ लोके 
क्षरश्चाक्षर एव च, क्षरः सर्वाणि भूतानि कूटस्थोऽक्षर उच्यत'-इति भगवता प्रतिपादितं श्रीमद्भगवद्गीतायाम्‌। एवं हि 
अक्षरब्रह्मरूप: ऊँकारमयः परमशिवः परमं ब्रह्म एवास्ति। तस्यैव परमशिवस्य कार्यकारिणः त्रयो देवा: ब्रह्मा विष्णुः 
महेशा: सन्ति। येषु ब्रह्मा सृष्टिकर्ता, विष्णुः पालनकर्ता, महेशः संहारकर्ता च। यदा सृष्टिः जायते तदा तस्याः रक्षाऽपि 
आवश्यकी, एवं च सृष्टेः क्रमशः संहारोऽपि अनिवार्यः। इदमेव साररूपेण शिवतत्त्वम्‌। 
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शिवस्य विस्तार: 
अथोक्तरहस्यमयपरमशिवात्‌ नित्यशब्दब्रह्मण: अति विशालेऽस्मिन्‌ संसारे केन रूपेण शिव: एवं कल्याणं कुरुते, 
कथं च सृष्टि संचालयति, तस्य च कियन्ति नामानि, कियन्ति रूपाणि, तत्र पोराणिकाः किं कथयन्ति, रामायणादीनि 
रामकथाकाव्यनाटकानि च कि किं शिवप्रसङ्गे विवरणं प्रददति एतेषां चर्चा संक्षिप्त-रूपेण प्रदीयते। 
यद्यपि शिवसहस्रनामस्तोत्रे शिवस्य एकसहस््रनामानि सन्ति किन्तु प्रमुखरूपेण 48 अष्ट चत्वारिंत्‌ ‘fra’ शब्दस्य 
पर्यायवाचिनः शब्दाः अमरकोशे विद्यन्ते। ते एव प्रमुखाः व्यावहारिकाश्च। 
तद्य॒था-शम्भुरीशः पशुपतिः शिवः शूली महेश्वरः। 
ईश्वरः शर्व ईशानः शंकरः चन्द्रशेखरः॥ 
भूतेशः खण्डपरशुः गिरीशो गिरिशः मृडः। 
मृत्युञ्जयः कृत्तिवासा पिनाको प्रमथाधिपः॥ 
उग्रः कपर्दी श्रीकण्ठः शितिकण्ठः कपालभृत्‌। 
वामदेवो महादेवो विरूपाक्षः त्रिलोचनः 
कृशानुरेताः सर्वज्ञः धूर्जटिः नीललोहितः। 
हरः स्मरहरः भर्गः त्र्यम्बकः त्रिपुरान्तकः। 
गङ्गाधरोऽन्धकरिपुः क्रतुध्वंसी वृषध्वजः॥ 
व्योमकेशः भवो भीमः स्थाणुः रुद्र उमापतिः॥ 
एतेषां नाम्नां प्रत्येकनाम्नः विश्वरूपस्य शिवस्य यानि यानि कर्माणि यत्र सन्ति तेषामनुरूपमेव शब्दस्य प्रयोगो 
जायते। एतेषां विश्लेषणं नात्र सम्भवम्‌। किन्तु दृष्टान्तरूपेण शिवः यदा कल्याणकारी भवति तदा “शंकर' 
शब्दस्योपगिता भवति, श॑ कल्याणं करोति यः स शंकरः। यदा भूतानां-प्रणिनां रक्षकः-तदा भूतेशः, यदा पर्वतस्य 
ईश: तदा गिरीशः। तत्रैव यदा गिरो-पर्वते-केलासे शेते य: सः हस्वेकाररूपः गिरिशः-जायते। यदा च संहारकारकः 
तदा रूद्रः। रोदयति जनान्‌ यः स रुद्रः। इत्थं च प्रत्येकं पर्यायवाची शब्दः विश्वव्यापी add! 


इत्थं च पूर्वोक्तरूपेणायं शिवः “सर्व ब्रह्ममयं जगत्‌'' इति वेदान्त शास्त्रस्य चरमसिद्धान्तरूपः। 


शिवस्याष्टमूर्तयः 


सत्सु एतेषु नामसु शिवस्य अष्टमूर्तिरूपं सर्वव्यापि विद्यते। महाकविना कालिदासेन तु शिवस्याष्टमूर्तिरेव सर्वत्र 
वन्दिता। तद्यथा-1. शर्वाय क्षितिमूर्तये नमः, 2. भवाय जलमूर्तये नमः, 3. रुद्रायाग्निमूर्तये नमः, 4. भीमायाकाशमूर्तये नमः, 
5. उग्राय वायुमूर्तये नमः, 6. पशुपतये यजमानमूर्तये नमः, 7. ईशानाय सूर्यमूर्तये नमः, 7. महादेवाय सोममूर्तये नमः। 


एषु प्रथमतः पञ्चमपर्यन्तपञ्चतत्त्वानां क्षितिजलपावकगगनसमीराणां स्वरूपं शिव एव। ततश्च षष्ठं नाम यजमानस्य 
यज्ञकर्तुः। तथा सप्तमाष्टमौ सूर्यचन्द्रयोः 'वाचकौ। एतेन सुस्पष्टं सिद्धं यत्‌ शिव एव अस्य विश्वस्य विस्तारः। 


शिवस्य इयमेव मूर्तिः चतुर्दशशिवसूत्राणामाधारेण निर्मिता व्याकरणस्य शब्दशास्त्रस्य अष्टाध्यायी ग्रन्थः न तञ्च 
सप्ताध्यायी। नवाध्यायी वा। अतएव शब्दब्रह्ममूर्ते: शिवस्य एतानि अष्टरूपाण्येव सृष्टेराधारभूतानि। 


'शिवस्यैव-वन्दना 
महाकविना कालिदासेन स्वकीये सर्वस्मिन्‌ काव्यनाट्यवाङ्म्‌य आदौ शिवस्यैवाराधना कृता। यथा-1. WE 
रघुबंशमहाकाव्ये-रामकाव्ये-मङ्गलाचणे स ब्रूते-वागर्थाविव संपृक्तौ वागर्थप्रतिपत्तये। जगतः पितरौ a 
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पार्वतीपरमेश्वरौ। अत्र गौरीशंकरस्यैव वन्दनं कृतं कविना। अस्यैव महाकवेः कुमारसम्भवं महाकाव्यं शिवपार्वतीवर्णनात्मकमेव। 
अस्यैव मेघदूतकाव्ये (विप्रलम्भशृङ्खारात्मके) सीतारामयोश्चर्चा शिवाराधनवर्णनं च विद्येते। यथा जनकतनयास्नानपुण्योदकेषु, 
इत्याख्याते पवनतनये मैथिलीवोन्मुखी सा, वन्द्यैः पुंसां रघुपतिपदैरङ्कितं मेखलासु। तत्रैव शिवस्याराधनम्‌- 
अप्यन्यस्मिञ्जलधर....बाह्योद्यानस्थितहरशिरश्चन्द्रिकाधौतहर्म्या , तत्र व्यक्तं दृषदि चरणन्यासमर्धेन्दुमौलेः इत्युक्तम्‌ 
एवम्‌ अभिज्ञानशाकुन्तलनाटके तेन ताभिरष्टाभिरीश इत्युक्ता अष्टमूर्तेः सृष्टिकर्तुः शिवस्यैव प्रार्थना विहिता। पुन 
स्तस्यैव भरतवाक्ये सोऽचक थत्‌-प्रवर्ततां प्रकृतिहिताय पार्थिवः...ममापि पुनर्भवं क्षपयतु नीललोहितः। 2. सन्तशिरोमणिना 
तुलसीदासेनापि भवानीशंकरौ वन्दे श्रद्धाविश्वासरूपिणौ, याभ्यां विना न पश्यन्ति सिद्धाः स्वान्तःस्थमीश्वरम्‌ 
इत्युक्तम्‌। कोदृशमिदं रहस्यात्मक पद्यम्‌। आत्मरूपेण हृदि स्थितः ईश्वरः भवानी-शंकरयोः वन्दनां विना ज्ञातुं न 
शक्नुवन्ति केऽपि सिद्धाः त्रिकालज्ञा: यत्र भवानी श्रद्धा, शंकरः विश्वासः। पश्यन्तु भवन्तः भक्ता: मनीषिणः श्रद्धां 
विना, विश्वासं विना न किमपि ज्ञातुं शक्नुयुः। 

महाकविना भवभूतिनाऽपि स्वकोयोत्तररामचरितनाटकस्यान्ते शब्दब्रह्मविदः कवेः परिणतां प्राज्ञस्य वाणीमिमाम्‌ 
इत्युक्ता शब्दब्रह्मणः शिवस्येवार्चा कृता। 


शिवलिङ्गम्‌ 
तत्र द्वादश ज्योतिर्लिङ्गानि। तद्यथा- 
सौराष्ट्रे सोमनाथं च श्रीशैले मल्लिकार्जुनम्‌। 
उज्जयिन्यां महाकालमो ङ्कारममलेश्वरम्‌॥ 
परल्यां वैद्यनाथं च डाकिन्यां भीमशङ्करम्‌। 
वाराणस्यां तु विश्वेशं तर्यम्बकं गौतमीतटे॥ 
हिमालये च केदारं नागेशं दारुकावने। 
सेतुबन्धे तु रामेशं घुश्लेशं च शिवालये॥ 
एतानि द्वादशलिङ्गानि ज्योतिर्लिङ्गशब्देनामिधीयन्ते। अत एवात्र प्रथमं लिङ्गशब्दोत्पत्तिविषये लिड्रशब्दार्थविषये च 
संक्षेपेण विचार्यते। 
(क) आकाशे लिङ्गमित्याहुः पृथिवी तस्य पीठिका। 
आलयः सर्वदेवानां 'लयनाल्लिङ्घमुच्यते॥ 
सर्वेषां देवनाम्‌ आलयः आधारः। 
एतेन ज्ञायते यत्‌ सर्वत्र व्याप्तमिदं लिङ्गमेव। 
(ख) लिङ्गम्‌=चिहृम्‌, तेजोरूपम्‌। इदमेव तेजः ज्योतिरेव लिङ्गम्‌। लोके पुलिङ्ग स्त्रीलिङ्ग नपुंसकलिङ्ग, चेति त्रीणि 
लिङ्गानि सन्ति। तेषु प्रथमद्वयं तेजोमयम्‌। येनैव तेजसा सर्वेषां प्राणिनां सृष्टिर्जायते। तृतीयं तु निस्तेजः। 
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Sun Worship in Assam 


Biswanarayan Shastri 


It is not quite explicit if Tattvasaila is within Raviksetra, and also the same statue of 
the sun has been referred to by both the names-Aditya and $ri-Sürya. It may reasonably be 
presumed that the same iconic representation of the sun has been first mentioned as Aditya, 
and then referred to as Sri Sürya. It may, therefore, be taken as probable that Raviksetra is 
a region, while Tattvasaila is a particular hillock in that region on which a statue of the sun 
stood installed. Thus the western and the eastern limits of Raviksetra is the river Madana 
and the river Trisrot,' respectively. The description of the rivers of Kamarüpa, as given in 
the Kalikap. (Kalikapurana) begins from the west to east, and hence the river Madana is to 
be located on the west of Raviksetra. Madani may be identified with Marnoi (dead river) 
in Goalpara district about 12 Kms from the district Headquarters. Trisrotà means a river with 
three streams. On the east of this river flows the river Kusuma-malini, and on the east of 
Kusuma-malini is the river Ksiroda. 


Pitambara Siddhantavagisa, known as Vagisa, a sixteenth century smrti-digest writer 
of Assam, while giving a graphic description of the holy places of pilgrimage in his 
Tirthakaunudi? has, among others, identified, these three rivers by the names ‘Trisvan-nai’ 
"Phul-nai* and *Dudh-nai' respectively, as they were known by the new names in his times. 
The substitution of names of Kusumamalini by *Phul-nai' and Ksiroda by *Dudh-nai' is just 
the adoption of Assamese equivalents for the Sanskrit words, (kusuma-phul, nadi-nai; 
ksira-dugdha»dudh) These two rivers are known even today by the above mentioned 
names. Trisrota, identified as Trisvan-nai by Pitambara can be identified with Krisnal, 
Jhinari and a small rivulet called Balijan which join together near the village Lalbari*. (This 
Trisrota must not be confused with another river of that name, now in W. Bengal, and 
identified as Tista). It may also be pointed out in this context that the description of these 
rivers in Kalikap. as te gate daksina-srave (these two are following to the south) seems to 
be confusing because these two rivers have been flowing towards north to the Brahmaputra. 
This apparent contradiction leading to confusion by the definition, 1.6., daksina-srave, has 
been resolved by Pitambara, who explains the said expression as ‘emerged from the south’ 
(daksinato nirgate and flowing to the north. 


It seems that Raviksetra lies between the river Madana and Brahmaksetra, which roughly 
corresponds to the eastern part of the Goalpara district. From the description in the Kalikap. 


it appears that Tattvasaila is Sri Sürya-pahara of the present day, which derives its name 


from the prominent deity Sürya that stands on the hill. Sri Süryapahar is at a distance of 
about 14 Kms from Goalpara town and it contains quite a good number of images and ruins, 
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some of which have been wrongly identified. From Sri Süryapahar at a distance of about 
12 Kms in the west, there is another hill called Tukresvari about which we shall speak in 
the subsequent para.’ 


The name Sri Siirya-pahara is derived from a beautiful stone slab found on the hill, 
which is worshipped as Sürya. The Archaeological Survey of India has made a mention of it. 


"A carved stone slab, locally worshipped as Sürya, has apparently lent its name to the 
surrounding hill. The stone slab has in its centre a twelve-petalled lotus, each of the petals 
containing the figure of a bejewelled Aditya seated cross-legged, holding the stalk of a full 
blown lotus in both hands. In the centre of the lotus is a three-headed bearded pot-bellied 
Brahma wearing a yajnopavita and thin necklace.” 


The Bhavisyap. speaks of Sürya as holding a lotus (padmasanah padmakarah) and also 
of twelve names corresponding to each month of the year, with provision for an adhimasa. 
The said work also describes Aditya as Brahma in the morning, Mahesvara at noon and 
Visnu in the evening. From this description it is evident that the central figure represents the 
trinity of the God-head, and it is not the ‘pot-bellied Brahma.’ 


The Kalikap. is silent about the location of Brahmaksetra, Pitambara, however, identifies 
Brahmaksetra also called Mahaksetra, with Saumàra (mahaksetram saumara iti khyatam) 
and locates Tattvasaila in that region (tattvasailo pi tatraiva)." Saumara is generally identified 
with the eastern part of the present day Assam." If the identification of Brahmaksetra with 
Saumiara, as made by Pitambara, be taken as authentic, the notion about Saumara is to be 
changed and its limit extended. 


The Kalikap. prescribes the ritual procedure of worships of the sun. It enumerates three 
kinds of brahma-bija, wordings for paying obeisance, (sahasra-rasmaye namah), anga-bija 
(svaha), anga-nyasa, devata, etc.'° The work also gives the physical appearance of the sun 
and instructs on drawing a circle (mandala) with eight petals of lotus for worshipping the 
sun. 


It says that if a person takes his bath in the water of the two kundas, and sips water 
from them, and then worships the sun situated on Tattva-saila, even once, following the 
rules of ritual of worshipping the sun as prescribed in the Uttaratantra, he acquires merit in 
life and reaches the abode of the sun after death. 


Pitambara in his Tirtha-kaumudT quotes and explains the entire passage of the Kalikap. 
relating to sun worship, and provides the wordings of the vow (samkalpa-vakya) for taking'! 
bath with a view to worshipping Sri Sürya. The Yoginrtantra has taken note of Kapota and 
Karanakunda, and gives measurements of both. It says : Kapotakunda, thirty five meters in 
breadth (sapta-dhanu), is situated on the east of Dharmaranya, while Karana, forty five 
meters in breadth (dasa-dhanu)" is on its east. These two kundas are associated with the 
worship of the sun. This Tantra further states that Sürya is known as Sambaditya, and is in 
Mahaksetra. Tirtha-Kaumudi also supports this. Samba, son of Krsna, is credited with 
introducing the sun-worship in India after he was cured of leprosy by the grace of the sun. 
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The Kalikapurana mentions another hill named Citra-saila, also called Prakparvata, 
meaning the eastern mountain. This Citrasaila can unmistakably be identified with Navagraha 
hill which is at the eastern periphery of the modern city of Guwahati. Here on this hill 
navagraha (nine planets) are believed to exist. In fact, the nine planets represented by nine 
pieces of stones are Sivalingas. As Siva is made identical with Sürya in the Puranas, Siva 
is worshipped in the form of grahas. The Kalikap. gives their dhyanamantras except that of 
Sürya and Candra. 


That Kàmarüpa was once renowned as the 1deal place for worshipping the sun could 
be seen in reference to Kamarüpa in the Markandeya-purana. The said Purana (Ch. 109) tells 
a story about a king Rajyavardhana. Rajyavardhana, when he became old and infirm, retired 
to forest. Thereupon some of the Brahmanas of his kingdom, with a view to restoring youth 
to the king, started practising penance to propitiate the sun. While they were engaged in 
their austerity, there appeared a gandharva by the name of Sudaman who advised them to 
proceed to Kamarüpa for the purpose. “If you desire, O dvijas to propitiate the sun, let this 
be done in Kamarüpa whereby the sun will become well pleased. Therefore, proceed in 
haste to Kamarüpa where on a mountain covered with thick kalaguru forest the sun exists. 
If you perform your propitiation of the sun there, you shall obtain all your desires fulfilled, 
becanse that is a Siddhaksetra.” Accordingly they proceeded to that land and propitiated the 
sun”. 


[The English rendering of this verse by Pargiter “a forest, named Guru Visala" for 
“tasyaguruvisala” and “friendly region of siddhas” for *siddhaksetra" is wrong.] 


The mention of kalaguru forest with reference to the mountain with the statue of the 
sun on the top is significant for the reason that kalaguru or aguru/agaru (Amyris Agallocha) 
has always been mentioned when Kamarüpa is referred to, or mentioned by Kalidasa!$, 
Banabhatta'’ and others, and also in some inscriptions!" of Kamarüpa kings. 


Lama Taranatha in his History of Buddhism in India (1608 A.D.) narrates an incident 
which proves that there were sun-worshsippers in Kamarüpa even before the Christian era. 
The narrative goes: There lived a wealthy Brahmana, named Siddha, in Kamaripa, a follower 
of Sürya-cult. Arya Dhitika (3rd century B.C.), a Buddhist teacher with his super normal 
power appeared before him as the sun and delivered sermons for getting him converted to 
the Buddhist faith. The Brahmana saw the ‘Truth’.and was convinced. He then spent his 
energy and wealth for constructing, mahacaityas and entertaining the monks!”. 


It is doubtful if at the time of Asoka, Assam was known by the name Kamarüpa, most 
likely it was called Pragjyotisa. Secondly, no other evidence is there to suggest that Buddhism 
entered Assam in 3rd century B.C. This makes the entire narration a mere mystic tradition. 


It may also be pointed out that the Buddha is held as the close friend of the sun. Amara- 
kosa gives ‘Arkabandhw’ (friend of the sun.) as one of the many synonyms of the Buddha 
(gautamas carkabandhus ca mayadevisutas ca sah). Nagarjuna (2nd century A.D.) refers to 
the Buddha as ‘Aditya-bandhu’ (Madhyamaka-sütra). 


Perhaps the mystic incident suggests something having bearing on this. 
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“The earliest reference to Pragjyotisa as a centre of sun-worship”, stated to be found 
in the Samkhyayanagrhyasamgraha, is based on misconception due to wrong interpretation"? 
of a passage in the said work, where the term pragjyotisa occurs. It is evident from the 
context and the text that pragjyotisa here means ‘before sunrise’ and the injunction is that 
the Brahmacarin should visit a sacred place before sun-rise*! and not the land of that name. 

It therefore, cannot be taken as an evidence of prevalence of sun-worship or sun cult 
in ancient Assam. Thus, leaving this aside, we may take the reference found in the 

arkandeyapurana (Ath-5th century A.D.) as the earliest evidence, and since then sun-worship 
continued with great vigour in various parts of the land, as is supported by the statues of 
the sun so far discovered here. Apart from the Kalikap. the Yoginitantra, etc., old Assamese 
literature also gives supportive evidence. The poet Rama-Sarasvati (1530—1620 A.D) in the 
Assamese rendering of the Mahabharata (Adiparva) narrates that Dhrtarastra, before his 
conquering expedition, worshipped Süryanarayana. Thus the literary evidence lends support 
to the prevalence of the sun-cult proved by the archaeological ones. 


Practice of thousand years 


The Kalikap. says that towards south, not very far from Tattva-saila with its presiding 
deity Sun, there is the hillock named Subha, (natidüre bhaskarasya daksinasyam subhahvayah). 
There on its upper slope (Grddha—sanau)”” exists an auspicious Sivalinga. It says further that 
a herd of big monkeys keeps on always circumambulating the Sivalinga by way of paying 
their obeisance to Samkara : 


parivarya sada yanti mah/ayas tu vanarah 
parivarya ‘vatisthante sevamanas ca samkaram (Kalika. p.. 78.57) 


It is interesting to note that on a small hillock called Tukresvari there still exists a 
Sivaliaga, and a herd of monkeys, which religiously keeps on circumambulating the Sivalinga 
while the daily worship is on. Generation after generation of these monkeys, as described 
in the Kalikap. have kept on performing rituals of encircling the Sivalinga, promoted by 
their animal instinct. It is a sight to see that the ‘king’ of the herd of monkeys sits on a high 
stone slab with his consorts by his left and right sides, and others at a small distance at their 
proper place. After the worshipping is over, the priest offers *prasada' in a plate. None from 
the herd touches it until and unless their ‘king’ partakes of some thing from the plate. This 
unmistakably proves that the hillock Tukresvari is Tattva-saila of the Kalikap. 


The proximity of Sivalinga to the statue of the sun and the mention of the two together 
in the Kalikap. indicates the influence of the concept of identity of Surya with Siva. 
Siva-Sürya is the Supreme god in Bali, who is worshipped on a stone slab in the form of 
a lotus seat (padmasana). T. Goudriaan suggests that there might be some pre-Hindu elements 
in it. 

The Bhavisyap. and the Sambapurana assert the identity of Aditya with Siva, and state 
that there is no difference between the two. Though not completely identified in Kalikap., 
as per directions the devotees are to worship both the gods in the same visit. On the 
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t 
f installation of the statue of the sun, the Vrhatsamhita gives direction, which seems to be 
! followed here. 


Mandala of the sun 


1 x It has been stated above that the Kalikap. prescribes drawing a round-shaped mandala 
with eight petals resembling that of the lotus. This may be compared with the instruction 
given in the Bhavisyap. for drawing a mandala for the worship of the sun. It says . "A 
mandala for the sun is to be drawn on a spot purified by a layer of cowdung; the mandala 
should be either a square or a round one with eight lotus like petals containing filament, 
done thrice." 


Arghya-dàna 


The Bhavisyap. states that the offering of arghya to the sun is to be made in an open 
copper pot containing lotuses, karabira flowers, rice, sesames, kusa grass, red-sandal paste, 
fragrance mixed in water. This was also the practice here: Incidentally, it compares well with 
. the offerings made to the sun by the king Prabhakaravardhana as described by Bana. The 
: ant portions are quoted below for ready reference. 


g “sakesarani padmani karabirani carjuna / 
tilatandulayuktani kusagandhodakāni ca // 
rakta—candana—misrani krtvà vai tamrabhajane // 
dhrtva sirasi tatpatram janubhyam dharanim sprset // 
mantra-pütam gudakesa carghyam dadyad gabhastaye //" 
(Bhavisya. p.) 


"pratidinam udaye dinakrtah snatah sitaduküladharr dhavalakarpatapravrta-sirah pran- 
Ksitau janubhyam sthitva kumkumapankanulipte mandalake pavitrapadmaraga- 
na svahrdayeneva süryanuraktena raktakamalasandenarcam dadau.” 


(Harsa Ch., IV, p. 123) 


padmasanah padma-karah padma-garbha-samadyutih/ 3 
saptarajjus ca dvibhujo bhaskarah sadi // (KP. 78.47) P 
। can be traced in the Bhavisyap. with a variant reading in the third foot » 


yuktadvibhujas syat sada ravih 


t while the Bhavisyap. reads saptasva—ratha-samyuktah ] 
horses) the Kalikap. states saptasvah saptarajjus ca’ [with 
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The sun statues so far found in Assam are after the description of the Kalikap. This 
leads to the conclusion that the statutes of the sun were sculptured in ancient Assam by the 
sculptors strictly adhering to the text of the Kalikap. though similar description is found in 
some other Puranas also. This point deserves further investigation for throwing light on the 
respective date of the Kalikap. and the Bhavip, and once the date is finally settled, it may 
be possible to state the extent of influence of one on the other. 


Apart from the place with the statue of the sun mentioned in the Kalikap. the popularity 
of sun-worship among the people can be imagined from the discovery of some beautiful 
statues of the sun in different parts of Assam, though no sun temple nor identifiable ruins 
of sun temple could be traced so far. 


One big statue of the sun (nearly two meters in height) was discovered by the present 
author, the first statue of the sun traced in Assam, in 1944 at an inaccessible place named 
Galchepa in Gohpur mouza in Sonitpur district, not very far from the river Brahmaputra on 
its northern bank. This big statue, though found broken in the middle, (now cemented) is 
otherwise intact. The statue is sculptured from a solid block of granite stone following the 
text of the Kalikap. and complete with Kirttimukha, nirmalyadharin, Mathara and Pingala, 
It is in standing pose and in udicya-vesa which suggests that once this statue of the sun had 
adorned the sanctum-sanctorum of a temple dedicated to the sun, crowded by hundreds of 
devotees. No ruins of the temple which might have existed there could be traced in and 
around its vicinity. It is marshy land full with reeds, where the statue was found. Perhaps, 
due to natural calamity like earthquake, the region sank. The Kalikap. however, has not 
mentioned this place. The sun statue found in Gohpur region perhaps was installed in a 
temple after the compilation of the Kalikap. and the region was another seat of sun-worship. 
The presumption is supported by the description of Mahaksetra as the region of sun-worship 
in the Yoginitantra, and the identification of Mahaksetra with Saumara by Pitambara. 


A few years back a statue of the sun was found at a place called Marnai (dead river) 
near Sri Sürya pahara in the district of Goalpara, which is now preserved in the State 
Museum, Guwahati. In all probability this was the installed deity in a temple at the said hill, 
and when the temple was destroyed due to natural calamities the statue was brought to the 
nearby Marnai village. 


Some of the sun-statues found in the state are: The Tezpur ruins ascribed to 8th century 
are believed to be that of a gigantic sun temple, and an image of Sürya is found in the 
door-frame at Dahparvatiya, 5 Kms away from Tezpur. 


A stone image drawn by seven horses is found in Sadiya area in North-eastern Assam. 
By the recent excavation in Ambari in the heart of Guwahati, a stone image of the sun was 
discovered. 


Besides stone sculptures bronze images of Sürya are found in various places including 
two such bronze images found in the archaeological ruins in the Narakasura hill, near 
Guwahati. 
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It has already been pointed out that the navagrahas or the nine planets on Citrasaila are 
{i not the iconic representation of nine grahas, but aniconic symbols in the shape of Siva-linga. 
However, the number nine is intriguing. 


B. References & Notes 


र |. “tada tattvahvaye saile sri süryo'pT vyavasthitah / 
प्र trisrota nama yasyasti nadī pürvadisi sthita // ibid., 41-42. 


Pitambara Siddhantavagisa is a renowned smrti digest writer. He lived during the reign of the king 
Naranarayana (1540-1585 A.D.) of Kochbehar and his successors. His works numbering 18 (with sub-titles 
28) on different aspects of dharma are known as Kaumudi. 


- Tirtha-kaumudi, a manual on pilgrimage by Pitambara, deals with the places of pilgrimage (trrtha) of 
India in general and that of Kamarüpa (medieval Assam) in particular. A few copies in manuscripts of this 
work are preserved in the Kamarüpa Sanskrit-SanjTvani-sabha library, Nalbari. The work has been critically 
edited by the present author, and is now in the press. 


. Shyama ch. Nath, Sri Sarya-pahara (Assamese) 
. Tirtha-Kaumudi. 

See E.A. Gait, A History of Assam 
 TirthakaumudT. 

Z.A. Gait, A History of Assam. 


f. trividham brahmabtjam tu sahasrapadam antatah / 
rasmayo' pi caturthyantam devi jaya tu cestatah /-—Bhavisya p 


11. trividharh tryaksaram / brahmabijam vaksyate / devi, Bhuvanesvari / ... ... ... aihikakhila... ... ... ... sukhitva— 
~ praptipürvaka-Bhaskara-püjanam /"-Tirthakaumudi. 


YoginTtantra was produced in medieval Kamarüpa in sixteenth century. 


Prtambara explains dhanu as equal to 10 hastas because a pindi is taken to be equal to a hasta in 
Kamarüpa, (pindi hastam Kamarüpa) 


13 alikap. 79, 121. The expression ‘grahā iva’ suggests that these are mere aniconic symbols, See 
G.C.Tripathy. 
ruyisalakhyam vanam siddhainisevitam / 
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t the existence of a shrine | 
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sam Research Society, Vol. 5, p. 116; छा. P.C. Choudhury, History of the 
of / ssam, 2nd ed. p. 406; Dr. B.K. Barua, A Cultural History of Assam, 2nd 
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"ürddham asadhyas caturo masan nadhiyita,” 6.2.1. 

"tato niskramya pragjyotisam apardjitayam वाई punyam upagamya desam anudita adity anjana-gandhi 
surabhim ..... 5 0223. 

"anudita udakagrahanam....” 6.2.4. Here it is clearly stated that following the rule, the student visits a 
sacred place before sun-rise. 

tirddha-sanau, prasthadel e., parsthade a ca pravatasya madhyabhagah/—Tirthakau. 

adityam ca sivam vidyae chivam adityarüpinam Bhavisya p. For the identity of Surya with Siva, see 
Matsyap. Sambap. (Cns. 28, 83) and also Srivastava, R.G., Sun worship in Bali. Teau Goudriaan, India's 
contribution to world Thought and Culture, Vivekananda C.M. Volume, 1970. 


A copper coin bearing Persian letters was also found near the statue of the sun, which suggests that the 
temple was destroyed, and the image broken by the Pathan invaders. 
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The Path to Spiritual Realization in 
Guru Nanak’s Japu-ji 
Stefano Piano 


The original nucleus of the teachings that constitute the essence of the faith for the 
"disciples" of the Sikh-panth! can be found in an extended set of religious songs composed 
by some of the ten historical Masters of the Sikh community, in a period including almost 
two full centuries (the XVIth and the XVIIth) and collected—together with the works of other 
h previous or contemporary Hindu as well as Muslim authors — in the Sacred Book of this 
| religion. Among them, the works of Guru Nanak (1469-1539), the founder of the Sikh-panth, 
9 of the third Guru, Amar Das (who was the leader of the Sikhs from 1552 till 1574) and of 
Arjan, the fifth Master (1581-1606) are to be considered particularly important from the 
point of view of the religious doctrine. But the Sikhs believe that their Holy Book — which 
they call the Granth (just *Book") or Guru Granth Sahib (“The Great Book of the Master”)*—is 
actually the work of God Himself, eternal Word (Sabad) announcing truth (Sach); the songs 
collected in the Granth would have been created by the only and same divine spirit who 
successively lived in the mortal bodies of all the earthly Sikh Gurus. As a matter of fact, 
the poetical songs of the various masters, from the beginnings to the “reformation” carried 
out by Govind Singh, the tenth Guru — who founded in 1699 the community of the “pure” 
(khalasa)"—did nothing but reword the religious ideas of the founding Master, renewing the 
song of praise to the supreme Lord, the Being-Name (Sat-Nam, written Satinamu in the 
Gurmukhi script) by more and more poetical images. 


In my appreciation of the Sikh spirituality I will not take into account of Govind's 
"reformation", but I will just confine myself to those teachings which can be considered as 
“classical” within the Sikh-tradition, and, more particularly, to the Japu—ji composed by 
Guru Nanak. As far as spirituality is concerned, I think that the thought of Nanak is really 


n the thought of the Sikhs and his religious ideals are the ideals of the whole movement, from 
its very beginning up today. 
i In North-Western India, the period of about two centuries I refer to, was characterized 


ac by a deep reflection and thinking concerning the social and religious values involved in the 
—— encounter between Hinduism and Islam’. It was also marked by new and sometimes disturbing 
5 cultural presences — including the Christian 0186 —, which were about to cause deep 
. ‘transformations in Indian spirituality as well as in Indian society’. Unfortunately, the new 
- ideas were mostly neglected in the following centuries by the masses of India: they only 
= inspired the life and works of a few exceptionally gifted people. Even in the very years in 
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which that deep reflection took place, in the rich, fabulous and powerful India of the “Great 
Mugal” the emperor Akbar (1556-1605) was the only king deploying uncommon wisdom 
and openmindedness; not only he organized the well-known inter-religious debates in his 
“house of religion", but also tried to conduct a real policy of tolerance and peace. Akbar 
"was sincerely religious and an earnest seeker after truth”, but just a year after his death 
the fifth Guru of the Sikhs, Arjan Dev, was imprisoned, tortured and put to death by order 
of Akbar's successor, the emperor Jahangir.’ 

The Sikh movement had been founded a little more than one century before the time 
of Guru Arjan's martyrdom, approximately one century after the disastrous invasion of 
Timur in Northern India, a quarter of century before the foundation of the Mugal empire by 
Babar, and a few years after Vasco da Gama's arrival at Calicut on the coast of Malabar 
(1498). In those days, in the fertile country of the “land of the five rivers”, not far from the 
town of Sultanpur, a young warehouse-keeper of governor Daulat Khan Lodi whose name 
was Nanak, and whose mystical attitude was already known to the people had become a 
sage or, in Indian words, a sadhu, a faqir, a guru after a particularly intense spiritual 
experience: to the people of his country he said that there were neither Hindus nor Muslims, 
but there was only one path that was the path of God'?. 


That young man-who was called Guru+Natnak from the very moment of his 
“enlightenment” represented the finishing-line in the successful synthesis of religious thinking 
that had been operated by the so-called Sants of the Nirguna-sampradaya''. This synthesis 
melts together elements taken from different paths to spirituality: Hindu elements (particularly, 
of the Vaisnava-bhakti schools and of the tantric Yoga practised by the Natha-yogins or 
Kanphata-yogins followers of Gorakhnath'?) as well as Buddhist (with particular reference 
to the tradition of the 84 "perfect", the well-known siddhas of tantric Buddhism) and finally 
Muslim! (particularly, of the Sufi school). But, after the fresh wave of enthusiasm and 
originality produced in Northern India by the radical and aggressive mysticism of Kabir", 
religion had again fallen down into an amorphous state of drowsiness: for Hindus, the 
repetition of ritual acts, by then deprived of their true meaning (baths and ablutions, offers 
and circumambulations of idols, sectarian and caste-marks and so on); for Muslims, fasting, 
circumcision and so on; for Yogins, their haversack and a patched dress; for Sufis, their 
woollen blanket — had unfortunately become the substance itself of faith. In such atmosphere 
of spiritual decline, Guru Nanak could not operate a synthesis which as a matter of fact was 
impossible; he rather proposed to get concretely-and not only ideally-over those rigid 
orthopraxises in which the two different communities tried to identify themselves; he suggested 
the practice of an exclusively inner cult, based on the conscious, devout and continuous 
“recollection” of the Name of God (naàma-simarana), who is the creative Word of truth and 
the Master speaking at the bottom of human heart. 


When Guru Nanak wanted to teach, he asked his faithful disciple Mardana to play 
his rebeck and started singing his religious teachings; first of all, he sang the praises of the 
divine Name and the ineffable and wonderful experience of meeting God, in whom the 
ultimate aim of man and his complete realization lie. The fundamental aspects of the religious 
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thought of the founder of the Sikh-panth are substantially those of the Hindu Sanatana—dharma, 
that is of that “eternal law” which is the “religion” of the Hindus: the firm belief that man 
is compelled by his own deeds to live many worldly lives, immersed for an extremely long 
time in that empiric reality which is the ocean — sometimes the terrific ocean—of samsara, 
and consequently the yearning for a salvation considered as liberation and release (moksa, 
mukti) from the cycle of rebirths: all these principles belong to Indian religiousness of all 
times and are of course not questioned by the first Guru nor by his successors. Also as far 
as the ideas of God, of human life and of the world are concerned, the Masters of the 
Sikh-panth substantially agree with the most authoritative tradition of their country'®. 
According to Nanak, God has no name (He is Anam), although numberless names have been 
used by men of different religious creeds to address Him; the songs of the Granth are not 
an exception to the rule, as we can find in them many different “names” of God, derived 
from Hindu mythology and tradition as well as from Islamic religious world. But, at the 
same time, God is the Name above all: Namu or, better, Satindmu (“He whose Name is 
true”!’, or “He whose Name is Truth”). In the hymns of the Granth, therefore, Namu is “the 
very theophany of the merciful Lord”; it is the essence itself of God’, the eternal 
omnipervading Spirit who is the first and principal manifestation of the unmanifest, of the 
One (iku or eku), of the OM (Oamkaru)y'!. According to Nanak, God is perfectly and 
absolutely transcendent in his essence. Nevertheless, He let Himself be known by man 
anyhow, though limitedly, not only through His own manifestation in the world and in the 
living beings, but also by means of some attributes, being different aspects of His real 
essence. In his transcendent aspect God is nothing but the Nirguna-brahman of the Upani- 
sads and of many medieval mystics like Kabir. But the God of Nanak — at the same time - 
is also saguna, just in that He is knowable — although partially and imperfectly — for the man 
who approaches Him with love. 


The Name is just one of these knowable aspects of God, but there are some others: 
among them we can mention the divine order of creation, the superior will that controls the 
whole universe and is called Hukamu"". Moreover, God is knowable as Word (Sabadu), that 
is a kind of inner voice, this being the voice of God Himself who speaks in the depth of 
human conscience; just in this sense, God Himself is the true guide of his disciples, even 
more than any earthly master, who is anyway very important for the Sikh people: God is 
the Guru above all and is also called Satiguru, whose teachings (Gura—bani) are contained 
in the Sacred Book. The last knowable aspect of God, which is strictly and intrinsically 
bound to the preceding one, is truth (Sacu or Saccu). 


In the very beginning of the Granth there is the müla—mantru, i.e. the “root—formula’, 
the basis of all religious formulas and, of course, the basic formula of Sikhism: strictly 
speaking, the müla-mantru is nothing but the Name itself, whereas in a broad sense it is a 
kind of prologue to the Japu (Meditation) of Guru Nanak, the first hymn of the Granth. This 
short prologue? — beginning with the words iku oamkaru (or, more precisely, with the digit 
1 followed by the symbol of the pranava) — is a list of attributes of the Supreme Being 
(Purakhu) whose name is Truth; He is the Creator (Karata or Karataru) and operates in an 
impenetrable and mysterious way, the reasons and conditions of which remain unknown to 
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man. Therefore, the work God does in producing the whole world and keeping it alive (for 
creation is first of all "creativity") cannot but appear to man as a play, the rules and purposes 
of which he is not able to understand. For this very reason, in his eagerness to know the 
surrounding world, man runs continuously the risk of making an error of evaluation, mistaking 
what is merely apparent and illusive, fruit of maia (skr. maya), for the permanent and eternal 
Reality. 


The anthropology of Guru Nanak is also in tune with traditional Indian thought, as he 
maintains the central position of man within the universe and acknowledges, so to say, his 
alling to saintliness^ which is nothing but his insatiable hunger for infinite. This eagerness 
according to Nanak, is the unconscious want of God that man has to learn how to find out 
within himself. For Sikhs as well as for Hindus man is the only living being in the universe 
who is able to aim at moksa. Nevertheless, there are many troubles and great obstacles to 
be overcome in this path. Among them the greatest is the mind (manu, Skr. manas)*°, which 
greatly conditions human behaviour and is the seat of human feelings and emotions. If man 
lets himself be ruled by his psychic tendencies, a misleading consciousness arises in him, 
which consists in the identification of his own self with those tendencies: the Guru calls it 
haumai. This false sense of ego leading to pride and egoism is a contaminating factor of 
mind; being chained by it, man ends by giving up himself to the five enemies", i.e. the five 
passions, these being lust (kamu), anger (krodhu), greed (Iobhu), infatuation (mohu) and 
pride (ahamkaru). This kind of man, one who is immersed in the world of nature and is 
greatly attracted by the illusory appearances of maia and is blinded with egoism and ignorance 
and not regenerated by the enlightening touch with the divine Word, is called manamukhi 
(“a person who is guided by his own wishes”). On the opposite end we find the figure of 
the man “who is guided by the Guru" (guramukhi): he is the saint of the Sikh-panth and his 
secret is the ability of giving himself up completely to God, neglecting the requests of his 
own psychic and emotional impulses. In order to achieve this ideal condition, which involves 
the defeat of ignorance and of the deceits of maia, it is essential for man that he can rely 
on a guide, on a Guru. 


In India, the importance of the figure of the spiritual teacher as to attain spiritual 
achievement, has been emphasized from time immemorial; the Sikh-panth has inherited and 
assimilated the values of this very old tradition and has stated that the true teacher is God 
Himself. Compounds like gura-sabadu, gura-sakhi, gura-sikkha, gura-bacanu, gura-bàni, 
gura-vaki, and so on, refer not only to the advices and teachings of a worldly master— 
considered as a human being in which a particular divine light shines-but also, and chiefly, 
that word which is the inner voice of conscience”, creating and creative sound coming from 
that source which is the Satiguru or God Himself. It is — as we said — one of the leading 
aspects of that limited revelation that God spontaneously offers to man and that is to be 
considered as a gift. Prasadu, or nadari, or also karamu are, in the Granth, the words 
indicative of the divine Grace, through which it can only take place the deep transformation 
in the heart of man??, one that leads him along the path of spiritual emancipation. The Grace 
of God — as Pritam Singh Gill? has correctly pointed out — is the most important factor of 
the path (maragu) of the Sikhs towards liberation: in order to proceed along it man is neither 
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compelled to become a monk nor a samniasi (a renouncer). The path of Nanak is a path for 
laymen living in the world (samsari), in their houses together with their families and engaging 
themselves in an effort for attaining perfection and purity. 


Some aspects of the traditional ideal of the “renouncer” mark and enliven the existence 
of the Sikh laymen who — quoting the words of Bhai Gurdas—‘dwelt as hermits among their 
families”'. Though the Sikhs (according to the whole of Indian tradition) deem the religious 
experience to be mainly individual, they give nevertheless a great importance to the 
“community of the saints" (sata-sangu, sata-sangati, sadha-sangati, sadha—sabha, ९०.) 
within the path of the spiritual progress of the devotee; the Sikhs emphasize the ethical rule 
of the mutual service (seva), which is to be practised with a feeling of freedom and 
equality. So the destiny of every man, for them, is in some way tied to that of other people, 
particularly and obviously of the fellow-believers. The word sata-sangu can also generically 
refer to the habit of associating with wise and pious persons and it is known that Guru 
Nanak lived according to this habit since his early childhood; nevertheless sata—sangu is first 
of all the Sikh community itself**. It is only within it that every Sikh can take his way of 
spiritual improvement and ascent towards God. The most important tool of this ascent is 
love and for this very reason the path of Nanak is also called “the path of love” (prema- 
maragu)>. Premu and bhagati (skr. preman and bhakti) are two well-known words in Indian 
religious tradition: both of them refer to a spiritual love, to a deep feeling of devotion and 
surrender to God. But we find also another word in the religious songs of the Sikhs: it is 
liva, which defines better than bhakti the kind of relationship between the disciple and the 
supreme Guru. The third Master, Amar Das, states: 


"Without true love helpless is our body, 
without true love poor is our body: 
what can it do, wretched as it is!?? 


and: 


"Nanak says: those who by grace 
of the Guru fall in love with Him, 


they obtain Him in the very middle of maia!" 


According to Sher Singh, liva is “the perpetuation of the feeling of unity of the individual 
with the universal??: we are not far from the idea of samadhi of the Yoga tradition and what 
the Sikh Gurus want to emphasize is therefore a mystical experience lived while being 
engaged in worldly affairs. The word liva lays stress on the idea of a complete absorption, 


of a worship made in a state of "concentration" and deep meditation’; liva is longing for 
unity, unbroken consciousness of the presence of the divine Name in the heart. 


Therefore the path of Nanak is also called nama—simarana—maragu (scr. ndma-smarana~ 
à zie EE 
marga) or “the path of recollection of the divine Name"; it involves a continuous prayer 


being the inner silent repetition (ajapa japu) of God's Name. Through this practice linkeq 
together with the singing (kiratanu) of Lord's praises in the community of His saints, the 


disciple feels humility and surrender to the will of God*!, defeats his haumai and becomeg 
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a guramukhi, a “person guided by the Guru”. Such a life of prayer (aradasi)" leads the 
devotee to the sublime meeting. God reveals Himself to him through a dazzling illumination 
and he enters a state of ecstasy made of wonder, astonishment (visamadu) and bliss, the 
essential characteristic of which is naturalness and ease (sahaju). It is a state of liberation 
(mukati), of freedom and supreme bliss (parama padu), the fourth state (turTavasatha) beyond 
the three gunas and beyond the three normal states of waking, sleep and deep sleep. It is 
an indescribable state in which soul melts like snow, singing a song full of words like 
"beautiful, beautiful". We can quote, for instance, a hymn of Ragu Bhairau, composed by 
the fifth. Guru: 


khubu khubu khubu khubu khubu tero namu 


“Beautiful, beautiful, beautiful, beautiful, beautiful is 

Your Name!™. 

But, at this point, it is suitable to take a step backward and then to proceed step by step; 
as a matter of fact, on the way leading to the attainment of this very high goal — a way which 
is difficult to find and to go along — man has to pass through five different "stages" of 
spiritual perfection; they are described by Nanak in the strophes 34-37 of the Japu-ji, the 
morning prayer opening the sacred Book and recited every day, together with other hymns 
of the Granth, making a kind of “Book of Hours"?. These five stages constitute the basic 
steps of man's spiritual realization; it will be therefore suitable — while describing them — 
to refer directly to the original text. 

Japu-ji, strophe 34: 

After making the nights, the seasons, the lunar days and 

the days of the week, 

the winds, water, fire and the lower regions, 

in the midst of all this the earth He set 

very firm like a temple. 

On it He set the creatures. 

Various are their kinds and colours, 

various and endless are their names: 

and the judgment takes place according to their actions. 

He is true Himself and His court is true. 

There the saints look splendid and are welcomed 

and it is obtained by them the sign of the Grace 

of Him who looks with favour. 

There He finds perfection and imperfection: 

after reaching that place, O Nanak, all this becomes well known. 


35. This is just the dharma of the Realm of Dharma. 


This first stage (dharama khandu) can be considered as the stage of rule, norm or 
justice; since that is the meaning of the word dharamu, the eternal and mysterious law*® 
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ruling the life of the whole universe and the moral behaviour of every man; it is the stage 

of human action, for any human action — and particularly every religious or ritual per- 

formance — has just to conform to a rule. In this stage of his spiritual progress man not only 
; finds that the universe “is a system" in which “all events are governed by laws"^", but also 
H that there is a divine justice separating good from evil and that man is to face the consequences 
|| of his own deeds. 


| Tell now the acting of the Realm of Knowledge. 
। [ How many are the winds, the waters, the fires, 
4 How many are the Kanhas and Mahesas; 
E How many are the Brahmas engaged in creation, 
So that various kinds, shapes and colours are created. 


f How many lands of action, how many Merus, 

H How many teachings to be given to Dhru*® 

| | How many Indras, moons and suns, how many spheres and regions. 

H i hi f ore parteci enlightened men, how many spiritual teachers, how many forms of 
€ , 


How many gods, demons and silent sages; 
f How many gems and oceans. 
i | How many sources of life, how many languages, 
| How many kings and rulers; 
How many mystics, how many devotees, 0 Nanak; 
They are numberless. 


36. In the Realm of Knowledge the supreme knowledge resides; there are sounds, 
pleasures, feasts and happiness! 


The "knowledge" of this stage (giana khandu) is, obviously, an introspective knowledge 
of Brahamu (Brahama gianu)”; the man who has reached this stage which has been called 
by Sher Singh the stage of “reflective imagination”? is therefore named Brahama giani 
Guru Arjan sings the praises of this man in the eight asatapadi of his well-known hymn 
Sukhaman?!. Brahama giani and guramukhi stand as synonyms and the knowledge that is 
escribed here is the inner wealth of the man who is guided by the Guru. It is clear that the 

t two “realms” of the path described by Guru Nanak correspond to the karma—marga and 
e Jriana-marga of the Hindu tradition 


_ Beauty is the language of the Realm of Spiritual Effort; 
There many things are incomparably shaped. 


iey cannot be described. 
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The sarama khandu is the central step of the spiritual ascent of the devotee. The origin 
and the etymology of the word saramu are discussed, but it seems likely derived from 
Sanskrit srama—“effort, toil, ascetic exercise”. Living as a samniasi among the impurities of 
the world??, man attains the ecstatic vision, full of astonishment, of the “wonderful workings 
of the wonderful Lord”. For that very reason the “language” of the sarama khandu is beauty; 
I would say, the beauty of the unfathomable mystery. While the first two stages are preparatory, 
the last two are the consequence of the third one, which is the crucial point of spiritual 
realization according to the Sikh-panth. Again in the words of Sher Singh: *Along with his 
own limited creativity man sees the unlimited and infinite creativeness of 00077, and all 
this is "beautiful" for him. The aesthetical “sublime” becomes in some way the experience 
of the unutterable. The last two stages take their stand in what can properly be called the 
"religious" sphere: in them, by will of God, the mystery is penetrated and the direct vision 
of God is attained. 


37. The language of the Realm of Grace™ is power. 
Nobody else is there: 


There are only very strong warriors and heros. 

Among them Rama lived, who fills all space, 

There many Sitas in glory. 

Their figures are beyond telling. 

They do not die nor can be deceived, 

Those in whose hearts God dwells. 

There many bhaktas dwell. 

They are full of joy: 

That True one is in their hearts. 

The inner enjoyment of beauty has led man to a stage (karama khandu), in which 
"actions" are, so to say, divine, in that they are in perfect harmony with the truth and the 
will of God; in the words of the Bhagavadgita, this is the karma—yoga, that cannot be 
attained without the Grace of 0007; it is the the divine Grace? of God that assures that the 
joy and bliss of the “strong warriors and heroes" who dwell in the karama khandu will be 
endless; as this is just the will of the Lord, who can finally reveal Himself in His fullness: 


In the Realm of Truth the Formless’ One dwells. 

After creating, He beholds and in His Grace all are happy. 
There are regions, worlds and universes. 

Whoever describes them undertakes an endless work. 
There are worlds on worlds and shapes. 

According to God's will is their working. 

He beholds them and is rejoiced, reflecting upon them. 

O Nanak, to describe all this is hard as iron. 
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What is then truth but happiness, a bliss lasting a very short but infinite time and which 
will never fail? According to the founder of the Sikh—panth, truth is God and the delivered 
man, in the last stage (saca khandu) of his spiritual path, finds himself face to face with God. 
Therefore, the saca khandu is not only the end of the journey of the guramukhi, but it is also 
the ultimate goal of life: it is liberation, it is nirabanu (skr. nirvana). The destiny of the man 
regenerated by the Grace of God is the unutterable experience of the union with the supreme 
Master who has become Word of Truth within his heart. 
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i5 Spiritual Tradition, in Perspectives on Guru Nanak. Seminar Papers, ed. by Harbans Singh, op. cit., pp. 
d. UM 223-68; on page 223 of his paper the Author states that "Guru Nanak authentically belongs to the Indian 

^ Roh spiritual tradition, and in his vision and teaching, the fundamental spiritual ideals which have given 
si । continuity to it are seen to provide the root and the dynamic force”. 


17. Cf. C. Shackle, A Guru Nanak Glossary, School of Oriental and African Studies, University of London/ 
Heritage Publishers, London / New Delhi 1981, p. 35. We find the same translation in M. A. Macauliffe, 
The Sikh Religion, op. cit., vol. 1, 0. 195 and in Sri Guru Granth Sahib Discovered. A Reference Book 
of Quotations from the Adi Granth selected by Hakim Singh Rahi, Motilal Banarsidass, Delhi 1999, ७. 
8, but curiously enough the compound Satinamu is not mentioned in the list of “Sikh Names for God in 
the Granth”, ibidem, p. 6. 

18. This is the translation given in the authoritative reference book by S. S. Kohli, A Conceptual Encyclopaedia 
of Guru Granth Sahib, Manohar, New Delhi 1992, p. 122 (under the entry God, for entries like Namu/ 
Nam or Satinamu/Satnam are not found in the book). 

19. Richard V. DeSmet, Affinities between Guru Nanak and Jesus Christ, in Perspectives on Guru Nanak, 
Seminar Papers, ed. by Harbans Singh, op. cit., p. 110. 

20. See, for instance, Pritam Singh Gill, Trinity of Sikhism. Philosophy, Religion, State, New Academic 
Publishing Co., Jullundur 1973, p. 140. 
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. Cf. Ranbir Singh, The Sikh Way of Life, India Publishers, New Delhi 1968, p. 57. An important song by 


Guru Nanak, the Dakhani Oamkaru, is devoted to the pranava; see Ragu Ramakali, M. 1 (GG 3030-3062). 


2. Ar. hukm; cf. C. Shackle, A Guru Nanak Glossary, op. cit., p. 65. 
. In my opinion, the mula—mantru can be considered a collection of Sikh mahavakya-s; see my paper 


entitled Mahavakya-s in the Sacred Writings of the Sikhs, presented at The 4'^ International Seminar for 
Interfaith Dialogue on Mahavakyas in Hinduism and Christianity, held at the K. J. Somaiya Bharatiya 
Sanskriti Peetham, Mumbai, from February 50 to 9, 2001. 


. A rebirth as a human being is considered by both the Hindu and the Sikh religious thought a unique 


occasion on the path to spiritual freedom or mukti. Cf. Ragu Asa, M. 5, dupade 29 (GG 1256). 


. Cf. Ranbir Singh, The Sikh Way of Life, op. cit., p. 60. 
. Cf. Bhagavad-gita 2.67: indriyapam hi caratam yan mano ’nu vidhryate | tad asya harati prajnam vayur 


navam ivambhasi ||. 


. Cf. Ragu Maru, M. 1, asatapadia 2 (GG 3306-08). 

. Cf. Ragu Asa, M. 1, 17.4: so prabhu dūri nahi prabhu tum hai (GG 1179). 

. Cf. Ranbir Singh, The Sikh Way of Life, op. cit., p. 110. 

. Cf. Pritam Singh Gill, Trinity of Sikhism, op. cit., p. 131. 

. Quoted in Dorothy Field, The Religion of the Sikhs, reprint, Ess Ess Publications, Delhi 1976, p. 54. 
. See Article V in Section Three, Chapter XII of the Sikh Reht Maryada. The Code of Sikh Conduct & 


Conventions, Dharam Parchar Committee (Shiromani Gurdwara Parbandhak Committee), Amritsar 1997, 
pp. 12ff. 

“Voluntary service is a prominent part of Sikh religion" and “the concept of service is not confined to 
fanning the congregation, service to and in the common kitchen-cum-eating-house, etc.”; on the contrary, 
"a Sikh's entire life is a life of benevolent exertion"; cf. Article III,(iii) in Section Two, Chapter III, Article 
XXI in Section Five, Chapter XII and Article XXIII in Section Six, Chapter XIII, of the Sikh Reht 
Maryada, op. cit., pp. 8 and 32f. 


. Cf. Darshan Singh, The Religion of Guru Nanak, Lyall Book Depot, Ludhiana 1970, p. 106; Pritam Singh 


Gill, Trinity of Sikhism, op. cit., p. 304. 


. Cf. Pritam Singh Gill, Trinity of Sikhism, op. cit., p. 134. 
. The two words are used together (bhaktya premna ca) in the Mahabharata, crit. ed., X11.321.43 (= Citrasala 


Press edition, X1I.334.45). 
Ragu Ramakali, Anandu (Bliss), 6 (GG 2990). 


. Ibidem 29 (GG 3001). 
. Cf. Sher Singh, Philosophy of Sikhism, op. cit., p. 294. 
. See S. S. Kohli, A Conceptual Encyclopaedia of Guru Granth Sahib, op. cit., p. 179 and C. Shackle, A 


Guru Nanak Glossary, op. cit., p. 261. 


. Cf. Pritam Singh Gill, Trinity of Sikhism, op. cit., pp. 150 and 153f. 
- Cf. Sher Singh, Philosophy of Sikhism, op. cit., p. 304; Pritam Singh Gill, Trinity of Sikhism, op. cit., 


p. 166. 


. Ragu Bhairau, M. 5, 10.1 (GG 3743); cf. also Asa ki Vara, M. 1, IIl, saloku 1 (GG 1528f). 
. Dorothy Field, The Religion of the Sikhs, op. cit., p. 59. 
. An interesting commentary to these strophes and to the whole Japu-ji can be read in the French book 


Jap-ji. Enseignement initiatique du Guru Nanak (XVIe siecle). Introduction de Sant Kirpal Sing Ji Maharaj. 
Préface par Alfred Dupuis, Editions Présence, Chambéry 1970, pp. 183ff. 

In the words of Yudhisthira, the son of Dharma: süksmo dharmo mahardja nasya vidmo vayam gatim 
(Mahabharata, crit. ed., 1.187.28ab = Citrasala Press edition, 1.195.29ab). 
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. Cf. Sher Singh, Philosophy of Sikhism, op. cit., p. 305. 

. Le. to Dhruva by Narada. 

. Ragu Gauri, Sukhamani M. 5, V1.2 (GG 896): kevala parabrahamu. 

. Cf. Sher Singh, Philosophy of Sikhism, op. cit., p. 306. 

. GG 905—909; cf. also S. Piano, Arjan e Govind Singh, op. cit., p. 130. 

. The “purity of body, mind and life" (isananu, skr. snana), together with namu and danu, constitutes one 


of the principal triratna-s or “tripartite definitions” of the Sikh doctrine; see S. Piano, Arjan e Govind 
Singh..., op. cit., pp. 132f. 

Op. cit., p. 307. 

Manmohan Singh gives the same translation (GG 20), and so does the anthology Selections from the 
Sacred Writings of the Sikhs, op. cit., p. 50, while Khushwant Singh (Hymns of Guru Nanak, op. cit., p. 
61) translates “the realm of action", perhaps following M.A. Macauliffe, The Sikh Religion, op. cit., p. 
216; but I think Macauliffe is wrong when he states (ibidem, footnote 2) that the "realm of action" is the 
world, for that action is to be understood in a spiritual sense and is to be performed in a spiritual realm. 
Bhagavad-gita 18.56 and 58ab. 

The word karamu (skr. karman) means also “action” (cf. C. Shackle, A Guru Nanak Glossary, op. cit., p. 
73y; but what is the action of God? In the field of religious experience it is the action through which God 
continuously creates and saves. 


. The word niramkaru, which is connected with the sanskrit word nirakara *form-less" (cf. C. Shakle A 


Guru Nanak Glossary, op. cit., p. 171), is an important attribute of God, who is Visvariipa (cf. Bhagavad-glta 
11.16d) and who, for that very reason, has no form in the sense we usually understand this word. Other 
attributes, that can be considered as synonyms of visvarüpa, occur in the BhagavadgTta, such as visvamürti 


= (BhG 11.464), anantarüpa (BhG 11.38d); visvatomukha (BhG 9.15d; 10.33d and 11.11d) has also a similar 
| meaning. 
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Concept of God According to Vallabhacarya 


Gautam Patel 


India is the land of philosophers. Right from the Vedic age the seers of the Vedic 
Mantras have tried their best to deal with the philosophical problems like, ‘Who am I? From 
where am I born? How is this world created? Who is the creator? Where he stays? By 
knowing one how one can understand all? How the knower can be known? — fà कारणं ब्रह्म 
कुतः स्म जाता:। or कस्मै देवाय हविषा विधेम। or नासदासीन्न सदासीत्‌, etc. 


And remember in this Nasadryasükta various theories regarding the creation of the world 
are suggested. Even the latest theory developed in European philosophy viz. Ignosticism is 
also found in the last line of this sükta; यो अस्य अध्यक्षः परमे व्योमन्‌ सो अङ्घ वेद यदि वा न वेद्‌। 


The culmination of these thoughts or the discussion about such universal problems is 
found, stored and preserved in the dialogues of the Upanisads. In fact they are the spiritual 
laboratories where the findings of the experiments of numerous speculators or seers are 
collected together in past, and they are of great help even today, not only to the Indians but 
to the people of the world, especially to those who are the seekers of spiritual knowledge. 


Among the numerous philosophical problems the questions, *Who is the creator of this 
world? Who is sustaining it? or Who will put the end to it?' are the questions of great interest. 


Dr. Radhakrishnan once quoted a Rubai in which the whole universe is compared with 
the old manuscript whose folioes in the beginning and the end are lost. The efforts to trace 
the matters of the lost pages is nothing but the efforts of the philosophers to trace the story 
of the universe, ‘How has it begun and how will it end?’ 


Such speculations have given birth to the concept of GOD. The word GOD is often 
interpreted as : 


(1) G stands for the generator of the world. 
(2) O stands for the operator of the universe. 
(3) D stands for the destroyer of everything that exists. 


Thus the generator, operator and destroyer of the universe is GOD. In other words there 
is some Highest Reality which is responsible for the creation, maintenance and absorption 
of the universe and such Highest Reality is believed to be Brahman in the Upanisads.! 


This Brahman is described there in eloquent manner in positive terms full of all positive 
attributes as Saguna and in terms denoting negative attributes as Nirguna. How to reconcile 
| ma positive and negative attributes of Brahman has become the major problem in the 
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various schools of philosophy in Indian tradition. We shall deal in detail with this problem 
later. 


Among such various schools the well-known are : 
1. Kevaladvaita of Adi Sankaracarya 
2. Visistadvaita of Ramanujacarya 
3. Dvaita of Madhavcarya 
4. Dvaitadvaita of Nimbarkacarya 
5. Suddhadvaita of Vallabhacarya 
6. Acintya-bhedabheda of Caitanya 


Vallabhacarya was born on the eleventh day of the dark fortnight of Vaisakha in 
Samvat 1535, i.e., 1479 A.D. He lived for fifty two years, he moved to various places in 
| क India, to be exact according to his followers, 84..places, which are today known as 84 
| y Bethaks. He is reported to have written eighty-four works. His wellknown works are Anu- 
| Bhasya, Tattvadipa-nibandha with his own commentary Prakasa, the Subodhini on Bhagavata- 
i purana and sixteen Prakarana Granthas known as Sodasa-Granthas. Dr. S.N. Dasgupta has 

f given an exhaustive list of all his works.’ 


It is rightly remarked by L.S. Parekh, ‘Passing a very simple and glorious life full of 
few and piety, having preached all that was most spiritual in religion, all that was most 
) 


found in philosophy and all that was most valuable in the science of devotion, he left this 
210 at the age of 52.77 


It is interesting to note that he himself believed that he was the incarnation of Agni, 
the mouth piece of Lord Krsna, sent by Lord Krsna himself to this world to set the matters 
right by showing a royal road to liberation. He confesses that he has received his knowledge 
from Maharsi Vyasa, who was, therefore, his Guru. 


Here in the paper the word God is understood as the Highest Reality who is the creator, 
‘Operator and destroyer of the universe. 
á In Indian philosophical tradition the Prasthānatrayī is accepted as Pramana while 
M Vallabhacarya enumerates four Pramanas as under: 
वेदा: श्रीकृष्णवाक्यानि व्याससूत्राणि चैव हि। 
_ समाधिभाषा व्यासस्य प्रमाणं तच्चतुष्टयम्‌॥ 
उत्तरं पूर्वसंदेहवारकं परिकीतितम्‌। 
the Vedas, (2) the words of Sri Krsna (i.e., the Bhagavad-gita) or Sütras of 
the Brahma-Sütra) and (4) the Samadhi-Bhasa (revelation) of yasa (1.6. 116 
urana), these are the four Pramanas meant to remove the doubts springing from 


eceding one. In other words each succeeding one is a sort of complement to each 
one. If any doubt arises in connection of the Veda, it is solved by the Gita and 
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that arising from the Gita is solved by the Brahma-Sütra and so on. Thus one can see that 
Vallabhacarya has added the Bhagavata-Purana as the forth Prasthana. 


According to Sri Vallabhacarya Brahman or the Highest Reality, the creator, sustainer 
and annihilator of the universe, is to be known solely from the word (i.e., srutivacana ) and 
no laukika-yukti is useful in its realization, as Brahman is Alaukika. We know that even 
Badarayana, believes that Srutis are Sabdamiila® (dependent on word) and they are the final 
authority, while commenting on this Vallabhacarya has quoted from the Matsya Purana’: 


अचिन्त्याः खलु ये भावा न तांस्तर्केण योजयेत्‌। 4 
One need not apply reasoning (tarka) to those transcendental subjects which are th 
incomprehensible. m 
H 
He has also said, ‘In case of Brahman, possessed of unfathomable greatness, only the | | 
Sruti (scripture) is the resort and no other reasoning should be resorted tons 3 | 
According to Vallabhacarya Sri Krsna is Pararh Brahma: SE 
ESET 5 1 
परं ब्रह्म तु कृष्णो हि सच्चिदानन्दकं ged’ $ 


परं ब्रह्म परं धाम पवित्रं परमं sem 
The term Krsna is explained as: 

कृषिर्भूवाचकः शब्दो णश्च निर्वृतिवाचकः। 

तयोरैक्यं परं ब्रह्म कृष्ण ger 


The word krs denotes the Existence (भू-सत्तायाम्‌) and ण suggests perfect Bliss (निर्वृति) 
thus by the union of Sat (Existence) and Ananda (Bliss) Krsna is Pararh Brahma ( सच्चिदानन्द- 
ब्रह्म). 


The Bhagavata-Purana says — कृष्णस्तु भगवान्‌ स्वयम्‌]? 


* सच्चिदानन्दक बृहतू' in Siddhanta-Muktavali has a special meaning. Brahman is Sat, Cit 
and Ananda. These are Brahman’s qualities — धर्माः, where all these three are evident in 
Aksara Brahman and the whole Prapafica — this world is Aksarabramatmaka. But the lifeless 
entities are having only Sadamisa, i.e., Satta — Existence. They lack other two namely, Cit 
and Ananda as these remaining two are Tirohita-concealed. The Sat, Cit and Ananda-these 
three qualities do reside in Aksarabrahman and Purusottama but there is a subtle difference. 
Aksarabrahman is Ganitananda and Antaryamin or Purusottama is Aganitananda. As in Sruti 
Anandavalli of Taittirlyopanisad the measurement of Ananda is narrated. The last one is ते 
ये शतं प्रजापतेरानन्दाः स॒ एको ब्रह्मण आनन्दः।''` Thus the आनन्द of अक्षरब्रह्म is countable or 
measurable while that of पुरुषोत्तम is अगणितानन्द--.115$ आनन्द is uncountable, immeasurable and 
to suggest this the denominative suffix ka is used in the word Saccidanandaka. 


In the Gita the अध्यात्म, अधिदेव and अधिभूत are clearly defined: 


1. Brahman is the Highest Aksara. अक्षरं ब्रह्म परमं।/* Self being the अध्यात्म स्वभावोऽध्यात्मम्‌ 
| उच्यते. 
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2. The perishable existence is the अधिभूत अधिभूतं क्षरो भाव:!6 
3. The पुरुष is the अधिदैवत of the reality पुरुषश्वाधिदैवतम्‌!? 
The पुरुषोत्तम is different from क्षर and अक्षर specifically stated in the Grta.'* 
The Gita has supported this view of पुरुषोत्तम being different from Ksara and Aksara: 
द्वाविमौ पुरुषौ लोके क्षरश्राक्षर एव च। 
क्षरः सर्वाणि भूतानि कूटस्थोऽक्षर उच्यते॥ 
उत्तमः पुरुषस्त्वन्यः परमात्मेत्युदाहृतः। 
यो लोकत्रयमाविश्य बिभर्त्यव्यय yeu: 


यस्मात्‌ क्षरमतीतोऽहमक्षरादपि चोत्तमः। 
अतोऽस्मि लोके वेदे च प्रथितः पुरुषोत्तमः॥ 


Moreover Krsna himself is addressed by Arjuna as Param Brahma and Param Dhama 
| ii in the Gita :— 


परं ब्रह्म परं धाम पवित्रं परमं sen 
o: To support the distinction of Purusottama from Aksara Brahman Vallabhacarya quotes 
i A. not only from the Gita but also numerous Srutis, e.g., 
| 
दिव्यो ह्यमूर्तः पुरुषः सबाह्याभ्यन्तरो हाज:। 
| अप्राणो ह्यमनाः शुभ्रो ह्यक्षरात्परतः परः॥?° 
or 


महत: परमव्यक्तमव्यक्तात्पुरुषः परः। 

पुरुषान्न परं किञ्चित्सा काष्ठा सा परा गति:॥'' 
Vallabhacarya has accepted three aspects of Highest Reality. 
— 1. Purusottama or Antaryamin or Para Brahman which is called Adhidaivika aspect. 
न 2. Aksara Brahman or Brahman called Adhyatmika aspect 
Jagat as the Adhibhautika aspect. 
sre Purusottama has unfathomable (Aganitananda) Bliss and has Sat, Cit and Ananda 
sara has Ganitananda. 


s connection the theory of Avirbhava (manifestation) and Tirodhana (concealment) 
understood properly. Aksara Brahman is the cause—the material as well 

—of the world. At the same time Aksara Brahman is Sat, Cit and Ananda. The 
es if the cause is Saccidananda why the effect is not the same? कार्य निदानाद्धि 
t inherits the qualities of the cause is the universally accepted law of 
modem science). To answer this question Vallabhacarya has proposed the 


lava-Tirodhana. According to Vallabhacarya : 
का 2 
ama is Adhidaivika and He has Sat, Cit and Ananda par excellence.?? 
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2. The Aksara Brahman is called Adhidaivika where ‘Ananda’ is Tirohita, i.e., 
concealed. Only the Avirbhava, i.e., manifestation of Sat and Cit are there as we 
find in Jiva. 


3. The Jagat is Adhibhautika where Ananda and Cit both are Tirohita. Hence it has 
only Sat Amsa i.e., Existence. 


This is due to the Avirbhava and Tirobhava of qualities because of the Will of Lord 
to become many. 


These three aspects of Brahman are poetically illustrated in his Siddhantamuktavali by 
Vallabhacarya :— 
यथा जलं तथा सर्व यथा शक्त्या तथा बृहत्‌। 
यथा देवी तथा कृष्णः तथाप्येतदिहो च्यते॥' j 
The Jagat i.e., Adhibhautika aspect of Brahman is like the flow of the water of river 
Ganiga. The Adhidaivika aspect, i.e., Aksara Brahman corresponds to the spiritual power of 
the Ganga., as it destroys the sins of a man. Krsna, Purusottama, who is higher than 
ksara and aksara, i.e., Adhibhautika and Adhyatmika is the Adhidaivika form of the Gariga, 
the presiding deity who manifests her divine form before the true devotee: 
गंगातीरस्थितो -यद्वद्‌ देवतां तत्र पश्यति। 
तथा कृष्णं परं ब्रह्म स्वस्मिन्ज्ानी प्रपशश्‍्यति॥* 
and therefore 


आत्मानन्दसमुद्रस्थं कृष्णमेव विचिन्तयेत्‌॥ 


According to Vallabhacarya Para Brahman or Krsna is described by different names in 
different Prasthanas. Hari is called Yajfia in Vedas and Brahman in Upanisads while He is 
known as Purusa and Krsna in the Gita and the Bhagavata-Purana. See— 


यज्ञरूपो हरिः पूर्वकाण्डे ब्रह्मतनुः परे। 
अवतारी हरिः कृष्णः श्रीभागवत gaan’? 


Lord created the world for sport. It is his müleciha (Fundamental Will) and Vallabhacarya 
has discussed it in Sūtra लोकवत्तु लीलाकैवल्यम्‌।?' In Upanisad it is said एकोऽहं बहु स्याम्‌)? This 
was His desire and His Iccha and not illusion or is the root cause of creation. 


d 
Nj 
ied 
it 
} 

$ 


The question whether the creation — प्रपञ्च is real or illusory has occupied numerous 
Acaryas and the discussion has lasted for hundreds of years. परिणामवाद, विवर्तवाद, अजातवाद, 
सत्कार्यवाद, असत्कार्यवाद, etc. have came into existance with numerous arguments and examples 


to support them. Vallabhacarya has also to contribute in this field. He propounds Avikrta 
Parinamavada. 


The world or Prapafica being the effect from the cause like Brahman which is Absolutely 
Real cannot be unreal. Sruti like यतो वा इमानि भूतानि ma”, etc. specifically declares 
Brahman as the cause of the universe. If the cause is real the effect is bound to be real. 
Hence Vallabhacarya has suggested Avikrta Parinamavada. lf we accept Prapaiica as the 
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Parinama like curd from milk then there is vikrti and such vikrti is not possible in Brahman 
as Brahman is free from such worldly faults. Hence he has suggested Avikrta Parinamavada? 
The example he quotes is that of gold and ornaments. Even when gold assumes different 
forms as ornaments yet it remains gold. He has Sruti at his help — वाचारंभणं विकारो नामधेयं 
मृत्तिकेत्येव wm! 


Brahman is possessed of contradictory attributes (विरुद्धधर्माश्रयत्व). In various Srutis the 
qualities or attributes of Brahman are described, but they contradict one another. At some 
place It is Saguna and full of all the qualities, at another place It is formless, orderless etc., 
i.e., Nirguna. How to reconcile these contradictory statements is an age-old problem in the 
field of Indian Philosophy which has occupied great geniuses like Sankaracarya, 
Ramanujacarya, etc. Acarya Sankara has propounded a theory of Higher Brahman and 
Lower Brahman. Nirguna Brahman is higher while Saguna Brahman is lower and all the 
positive attributes belong to Apara Brahman, i.e., Saguna Brahman and Srutis relating to 
Saguna Brahman are secondary. 


Ramanujacarya believes that Saguna means all the benevolent qualities are there in 
Brahman and Nirguna, according to him, suggests the absence of all the bad, negative or 
harmful qualities, while Vallabhacarya has given a principle of Viruddhadharmas. 

अनन्तमूर्ति तद्‌ ब्रह्म कूटस्थं चलमेव च। 
विरुद्धसर्वधर्माणामाश्रयं युक्त्‌यगोचरम्‌॥ ˆ 

He has quoted Srutis which clearly assert contradictory nature of Brahman, e.g. 

& वाव ब्रह्मणो रूपे मूर्त चैवामूर्त च, मर्त्य॑ चामृतं च, स्थितं च यत्‌ च, सत्‌ च त्यत्‌ चा 
सो अकामयत बहु स्यां प्रजायेयेति। सतत्सृष्टवा तदेव अनुप्राविशत्‌। तदनुप्रविश्य सत्‌ च त्यत्‌ चाभवत्‌, 
निरुक्तं चानिरुक्तं च, निलयनं चानिलयनं च, विज्ञानं चाविज्ञानं च, सत्यं चानृतं च सत्यम्‌ अभवत्‌! 

The Gita also speaks of such contradictory qualities in the Highest Reality, e.g., 


सर्वेन्द्रियगुणाभासं सर्वेन्द्रियविवर्जितम्‌। 


| असक्तं सर्वभृच्चैव निर्गुणं गुणभोक्तृ च॥ 
+ बहिरन्तश्च भूतानामचरं चरमेव च। 
प सूक्ष्मत्वात्तदविज्ञेयं दूरस्थं चान्तिके च ततू॥* 

The Brahma Sutras also admit that the Highest Reality is possessed of contradictory 
attributes. Brahman is both possessed of form and at the some time is formless. To explain 
this the example of a serpent is quoted which is coiled and straight both: 

| उभयव्यपदेशात्त्वहिकुण्डलवत्‌। ^ 
Et The Bhagavata-Purana abounds in such statements. Even in the Visnusahasrandma 
o» there are numerous contradictory epithets enumerated side by side, e.g., 
: 1. नैकरूपो बृहद्रूपः? 2. क्रोधहा क्रोधकृत्‌? 
| 3. कर्ता विकर्ता (गहनो गुह:)” 4. रामो विरामः" 
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5. अर्थोडनर्थः*' 6. दर्पहा दर्पदः दृप्तः? 

7. अनेकमूर्तिरव्यक्त:*? 8. एको नेक: 

9. अचलश्चलः" 10. अमानी मानद: 

11. भयकृद्‌ भयनाशनः” 12. अणुर्बृहत्कृशः स्थूलो गुणभृन्निर्गुणः 


13. शब्दातिगः शब्दसह ^ 


Among all these contradictory attributes put together, the last one शब्दातिगः शब्दसहः is 
the best to support the theory of विरुद्धधर्माश्रयत्व of Vallabhacarya. 


This theory is more convincing so far as the explanation of the contradictory Ms are 
concerned. In Europe Kant and Hegal have also supported some such theory in their 
philosophical speculations. 

The Brahman is सर्वभवनसमर्थ. It 15 प्रमाण, प्रमेय, साधन and फल also. “The place (यत्र) the i 
agent (येन) the source (यतः) the owner (यस्य) the receiver (यस्मै) the numerous objects (यद्‌ n 


यद्‌) the method (यथा) and the time (यदा) all these are nothing but Lord Himself, the Lord al 
of (matter) and Purusa (the Jiva): 


यत्र येन यतो यस्य यस्मै यद्यद्यथा यदा। 
स्यादिदं भगवान्‌ साक्षात्प्रधानपुरुषे श्वर:॥? 


Vallabhacarya normally refers to Sankaracarya’s philosophy as मायावाद in contrast to 
his philosophy termed as ब्रह्मवाद: 


अयमेव ब्रह्मवादः शेषं मोहाय कल्पितम्‌ 


A special ceremony for initiation in this sect is known as त्रह्मसम्बन्ध and not कृष्णसम्बन्धः 
though among common followers of this sect Krsna and Krsna-lilas are more popular. 


Though philosophically ब्रह्मन्‌ and its qualities, position, importance, etc. are at the top 
of discussion but in practice Lord Krsna and his devotion and worship occupies the top 
position in this sect. कृष्ण एव गतिर्मम is the main principle: 


विवेकस्तु हरिः सर्व निजेच्छातः करिष्यति। 
प्राकृताः सकला देवाः गणितानन्दकं बृहत्‌॥ 


पूर्णानन्दो हरिस्तस्मात्‌ कृष्ण एव गतिर्मम 
पूर्णानन्दो हरिस्तस्मात्‌ कृष्ण एव गतिर्मम॥ 

Krsna is सर्वकर्ता, सर्वभर्ता and सर्वनियन्ता’! How a creator would be enjoyer too? The 
answer is simple. The cook prepares the dishes and enjoys too. Brahma-sutrakara has given 
an example of a carpenter who himself makes a chariot and sits on it 100. Krsna being 
सर्वभवनसमर्थ He does not need the help of Maya or any other agency to create the world. The 
world being the creation 0 ब्रह्मन, is also सत्‌। ब्रह्मसत्यम्‌ जगत्‌ सत्यम्‌ is their slogan: 


अयं प्रपञ्चो न प्राकृतो नापि परमाणुजन्यो नापि विवर्तात्मा, नाप्यदृष्टादिद्वारा जातो नाप्यसतः सत्तारूपः, किन्तु 
भगवत्कार्य: परमकाष्ठापन्नवस्तुकृतिसाध्यः, तादृशोऽपि भगवद्रूपः, अन्यथा असतः सत्ता स्यात? 
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भक्ति in this संप्रदाय enjoys a special status. The definition of भक्ति, as given in the 
नारदपञ्चरात्र is accepted by Vallabhacarya also: 
माहात्म्यज्ञानपूर्वस्तु सुदृढः सर्वतोऽधिकः। 
स्नेहो भक्तिरिति प्रोक्तस्तया मुक्तिर्न चान्यथा॥ 


And for obtaining such भक्ति the grace of God is essential. Lord, at times, bestows मुक्ति 
but not so often भक्ति।-मुर्वित ददाति कर्हिचत्‌ स्म न तु भक्तियोगम्‌।। 


Hari is obtained only by भक्ति-हरिर्हि साध्यते भक्त्या प्रमाणं तत्र गोपिकाः 

For obtaining the satisfaction of Lord no wealth of instruments (साधन-संपति) is helpful. 
He is pleased only by दैन्य of his devotees: 

न हि साधनसम्पत्त्या हरिस्तुष्यति कस्यचित्‌। 
भक्तानां दैन्यमेवैकं हरितोषणसाधनम्‌।। ˆ 

There are two Margas (1) Maryada-marga and (2) Pusti-marga, those who follow the 
Maryada-marga follow their duties and attain God in course of time, but those who folloy 
the Pusfi-marga depend entirely on the grace of God. God's grace in not conditioned b 
good deeds, such as gifts, sacrifice, etc. or by the performance of prescribed duties. God's 
grace is free from any condition. It depends on His Sweet Will: हरि: निजेच्छात: करिष्यति। Here 
श्रुति is यमेवैष वृणुते तेन लभ्यः। So कृष्ण and his activities are beyond our imagination, only 
because Krsna, the Lord, is अद्भुतकर्मा. 

नमो भगवते तस्मै कृष्णायाद्‌ भुतकर्मणे। 
रूपनामविभेदेन जगत्क्रीडति यो यतः॥ 

Thus Krsna, according to the belief of the followers of this sect, is nothing but Brahman 
Himself born as घनीभूतरसात्मा at the house of Nanda, Hariraya quotes in his commentary on 
the Yamunastaka: 

घनीभूतरसात्मा हि जातो नन्दगृहे हरिः। 
केवलो धर्मयुक्तस्तु वसुदेवगृहे aa? 

Even the word कृष्णाश्रय is explained in different manner. 

1, कृष्ण एव आश्रयः, 2. कृष्णम्‌ एव आश्रये, 3. कृष्णेन आश्रयः, 4. कृष्णाय आश्रयः, 5. कृणाद्‌ आश्रय = 
6. कृष्णस्य आश्रयः, 7. कृष्ण एव आश्रयः and so on. 


At one place Vallabhacarya has maintained— 


सर्वत्र भगवान्‌ qeu: सर्वदोषविवर्जित:। 
क्रीडार्थमनुकुर्वन्‌ हि सर्वत्रैव विराजते॥ 


गुप्तानन्दा यतो जीवा निरानन्दं जगत्‌ यतः। 
पूर्णानन्दौ हरिस्तस्मात्‌ जीवैः सेव्यः सुखार्थिभिः॥ 
If you want to be happy आत्मानन्दसमुद्रस्थं कृष्णमेव विचिन्तयेत्‌ One should not forget th, 
कृष्णान्‌ नास्ति परं दैवं वस्तुतो दोषवर्जितम्‌। 
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If a multimillionaire actor assumes the role of a poor person is he going to be poor? 
Similarly God may assume any role at His Sweet Will (निजेच्छात:) it makes no difference. 
By his लीला he may become चराचर, मूर्तामूर्त, मत्यामर्त्य, वाच्यावाच्य, ज्ञेयाज्ञेय, सत्यानृत, निरुक्तानिरुक्त, 
विज्ञाताविज्ञा or any other form, yet He remains He, 116 पूर्णानन्दहरि forever only, because of his 
unique quality of विरुद्धधर्माश्रयत्व. 

According to Vallabhacarya God, Krsna, is रसात्मक and hence full of 8155-आनन्द। He 
quotes the famous श्रुति-- 

रसो वै स:। रसं ह्येवायं लब्ध्वा आनन्दीभवति।॥?6 and so on and he elaborates the same as अत्र 
रसात्मक भगवत्स्वरूपलाभे सत्यानन्दवत्त्वमुक्तवा तस्यैव जीवनहेतुत्वं परमानन्द हेतुत्वं ben 

Here, the Sruti first states the blissfulness of the devotee when he has attained the 
presence of God who Himself is the रस and then He Himself is said to be the cause of 
devotee’s life and also the cause of the Supreme Bliss. 

In establishing Lord as रसात्मक on these bases Vallabhacarya has spared no pain. His 
आराध्य कृष्ण of भागवत is the कर्ता of रास — i.e., रसानां समूहः। and the रस of भागवत should be 
enjoyed throughout the |fe-पिबत भागवतं vmm" is very well known to all of us. While 
paying tribute to this contribution of Vallabhacarya Prof. G.H. Bhatt says, “God Krsna is 
rasa, ananda — beauty — par-excellence and Vallabha develops a special philosophy of 
Aesthetics. Krsna represents all rasas (sentiments) in general and Srügara-rasa (sentiment of 
love) in particular and as Srrigara-rasas has two aspects of (संभोग and विप्रलम्भ) union and 
separation, Krsna exhibits them in his dealings with his devotees. The whole description of 
the boyhood of Krsna, as given in the Bhagavata, is most enchanting and one who reads indeed 
becomes God-intoxicated.”? (कृष्णग्रहगृहीतात्मा is the phrase used by the Bhagavata 67 प्रहलाद ) . 
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The Concept of Yoga-Maya and Krsna Legend 


Asha Goswami 


A study of Krsna legend reveals that the Lord always resorts to His Yogamaya while 
accomplishing marvellous deeds. The sources speak of Yogamaya's major role in many 
episodes of Krsna legend, e.g., at the time of His birth; while revealing His cosmic form to 
His foster mother as He opened His mouth; the lifting up of Govardhana mountain; His 
amorous plays with the Gopis; and to save the Pandavas on many precarious occasions 
during the Mahabharata war Mayayogena casakrt hats te..... According to the Bhagavadgita, 
the Lord is even said to have His regular appearances (the Avataras) in the world through 
Yogamaya—mayaya sambhavami. The Harivamsa Purana also calls the Avataras of the 
Lord by the term *Yogamayah'.? 


In this paper, an attempt has been made to probe the true signification of the term 
Yogamaya in the spirit of the sources as well as the main tenets of the Bhagavata philosophy. 


Amongst the sources, the Mahabharata and the Bhagavata Purana if taken into account 
provide ample clue towards ascertaining the true sense of the term. For instance, it is said 
that there is no cause for the Lord's birth and activity other than His self-formed mystic . 
power; the Lord by His own mighty will, appeared before His parent's eyes like an ordinary 
child; when the Lord was born, that very moment, the birthless mystic power was born from 
Yasoda; He relies on His Yogamaya (throws the spell of Yogamaya) while making Yasoda 
treat him as her child forgetting all what she realised after she saw the whole universe in 
his mouth; during Govardhanadharana, He resorted to his wonderful Yogic Power in order 
to hold up the hill for seven days and strip off Indra's pride; and also that he resolved to 
play with the Gopis through the Yogic Powers. 


She is also called Yoganidra in many of the sources of Krsna legend. The Harivamsa, 
which is the blue print of the Mahabharata in the very beginning (1.50.32), refers to the birth 
of Yogamaya along with Krsna's birth, and suggests that she was born of Visnu's body. The 
same source, further equates Yogamaya with Yoganidra, the girl who was dashed to the 
stone and raised as a divine figure and herein she is personified as ‘Supernatural Energy and 
Power in the feminine Form' who was exchanged with Krsna and thus proved his saviour. 


Before the sources of Krsna legend are quoted to trace the origin and development of 
the concept of Yogamaya, the same will first be related back to its etymological meaning. 
Etymologically, the term is made up of two words, ‘Yoga’ and ‘Maya’’, and is formed as 
“Yogamaya’ or Yogasya maya meaning ‘bringing forth’; the (screening) power; the power 
of the contemplation or the organic unity of Mind and the organs. 
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Besides, the word Maya can be traced back to the Rgveda, where it denotes the power 
of Indra, and it is suggested that the God Indra looked manifold by Maya. The same hint 
is implied in the Brhadaranyakopanisad,’ when it is said that ‘Indra on account of Maya is 
perceived as manifold. In the same source, Maya is identified with Brahman and is called 
‘the Reality of Realities and Truth of Truths’. Next, the Svetasvatara Upanisad states 
‘know that Nature is Maya and that the great God is the Lord of Maya... and that Lord's 
Maya may be known as Prakrti endowed by which the Lord creates the whole world along 
with Vedic precepts..., that the sages of yore, came to know it through deep meditation, that 
she was the inherent power of the Lord which lay hidden through her own constituent 
qualities—... mayam tu prakrtim vidyat mayinan tu mahesvaram... devatmasaktim svagunair 
nigüdham.'! 


After the Upanisads, the Bhagavadgita’s references to Yogamaya of Sri Krsna are 
taken into account. Firstly, it states that Yogamaya is the inherent nature of the Lord which 
makes him capable of manifesting in this world; and which is identical with his mystical 
divine power which is endowed with the three qualities—...prakrtim svam adhisthaya sai 
bhavami... prakrtim svam avastabhya visrjami punah punah... daivi hy esa gunamayi mama 
maya duratyaya.! Next, the Gita maintains that Yogamaya is at par with the Divine Yoga 
of the Lord through which He brings forth and supports all the beings and yet, he is not 
affected by them. Further the Gita equates the Yogamaya with the Prakrti of the Lord 
under whose sway, He projects the world and at the end of Kalpa, draws all the creation 
back to Her.!* ; 


Thus, it follows that the Bhagavadgita which has almost adopted the Upanisadic view 
regarding Maya (Yoga), uses this term in the sense of Inscrutable Divine Energy or mystic- 
hidden-power of the Lord by which he transforms a part of Himself into the cosmic world; 
or the screening power of the Lord through which He although of unmanifest nature comes 
into being. Besides, Maya (i.e., Yogamaya) in Gita is used in dual sense. One in relation 
to Brahman of which she represents cosmic transformation, and secondly, in relation to all 
the beings existing in the world for which she represents the material cause. 


After the Gita references to Yogamaya, the references of the Puranas in the same 
context are taken into account. 


The Bhagavata Purana, the chief exponent of the Bhagavata (Vaisnava) Philosophy 
while delineating the concept of Gopi, discusses the dual concept of Yogamaya, and treats 
both of her aspects as distinct from each other. That in one of her aspect, she represents the 
Yogasakti, the power which prompts the Lord in his concentrated and infinite activities, 
while assuming other form, she enacts as a sort of veil that surrounds the Lord and becomes 
thus, the ‘deluding Power, i.e., the Yogamaya of the Lord which screens all his divine 
activities from the mortal view. 


‘The same source, further, in the Bhagavata terminology equates Yogamaya with the 
Gopis, as it says that the Maya in its higher phase becomes Yogamaya and assuma the role 
of protecting the Almighty Parama Purusa, the source of all life from the morta M and 
thus becomes the Gopi in the real sense of the term-gopayati param purusam itl. in the NEXT 
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stage, the same Yogamaya as Gopi also turns to be Lord's svaprakrti, i.e., His ‘inherent 
Nature’. 


The epical references and the references from the Puranas! also give hint to the origin 
of the concept of Yogamaya, when these suggest that the Yogamaya in her basic form 
represented Maya who was created by the Lord Himself as His prompter and who also 
helped Him during his varied manifestations—...maya hy esa maya srstà yan mam pasayasi 
Narada. How the Lord manifests Himself with the help of Yogamaya may be best illustrated 
in the light of the sources thus. As is said, that the Lord in His subtle state (suksma) is 
without a definite form comprising three constituents of Rajas, Sattva, and Tamas, but at the 
same time, possesses numerous powers—...pardsya saktir vividhaiva srüyate, e.g., Jnana, 
Bala, Kriya, Citta, Samvit, Sat, Samdhini, Ananda and last not the least Maya, a mysterious 
inherent power of the Lord endowed by whom He becomes what He really is not, and does 
whatsoever He is not expected to do. So, by means of Maya, He puts on a definite personality 
by inhering to the three qualities Sattva, Rajas, and Tamas, which are otherwise foreign to 
His Primary Character. Thus, His assumption of definite Personality and consequently 
becoming Rajas (Visnu); Sattvika (Brahma); and Tamasa (Rudra-Siva) is not a Fact or 
Reality, but a Fallacy made a true affair due to his mysterious delusive power Yogamaya. 


As, some of the citations from the Gita and the Upanisads!" treat Yogamaya of the 
Lord at par with the Prakrti of Vedanta, hence, it is proper to trace also the impact of 
Vedanta philosophy on the same. 


The doctrine of Maya is treated as identical with the manifest Brahman in the *'Advaita— 
Vada’ of the Vedantins, as she is deemed responsible for all appearances of Brahman and 
since, the appearances of Brahman are due to the working of Maya. Sankaracarya ° has 
even, accepted Maya as another philosophical concept along with Brahman. She is also 
deemed the material cause of the world in conjunction with Is$vara, and enjoys the same 
characteristics as that of the Prakrti of the Samkhyas. She represents the Power through 
which Brahman manifests as Isvara. Thus, Maya is the Power of Isvara, and is His Energy. 
He is the Energiser, and Maya as Prakrti is as Eternal as the Lord. She is made use of by 
the Lord for His creation. In Ramanuja's theistic Vedanta, the world is treated as the creation 
or the manifestation of the Maya of the Lord, and she is here taken as the Power of the Lord. 
For, here, the world is real and rational creation by the Supreme Self’s power and intelligence. 
But, according to Vallabhacarya, Brahman is treated as an independent Reality and himself 
a Perfection. He is Purusottama and no other than the Lord Krsna, who through his power 
called Maya, can become anything he likes, and there is nothing impossible for him. The 
theory of Transformation or the Parinamavada of Vallabha which considers both the cause 
and effect as non-distinct and quite identical, also may help to unfold the mystery of the 
concept of Maya. Since, it treats the Lord as both the material and the efficient cause of 
creation, and the effect which is although dependent on the cause is as real as the cause. 
Similar view may be corroborated with the Gita statement which declares Maya of the Lord 
as Divine and impossible for one to extricate oneself from it. 


Next, to trace the true implication of the concept of Yogamaya, recourse may be taken 
to the Saiva Philosophy which also seems to have affected the concept of Yoga-Maya of Sri 


139 


CC-0. Gurukul Kangri Collection, Haridwar . L-————— ——————— —— न??? 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


Krsna. It treats lord Siva comprising two aspects, one as, Sat which represents His true being 
and the other as Sakti being His Power who is inseparable from Him and sounds like the 
Maya of the Lord Krsna. In the matter of creation of the world, Siva represents the operative 
cause, and the instrumental cause is represented by Siva’s power Sakti. ' The entire creation 
is treated as the manifestation of Siva's power; His sport; the two-fold Maya, i.e., Pure and 
Impure, and he is to directly act on Pure Maya and indirectly on Impure Maya while 
creating the World. 


Thus, all these citations from the Rgveda onwards suggest that the word Maya is never 
taken in the sense of Illusion or unreality, as is later on suggested in the Vedanta Philosophy, 
but is used in the sense of ‘the Transformation of Brahman by his own inscrutable Power 
or Energy’. 


Next, from the epical references and the references from Puranas, it may be gathered 
that the Yogamaya which had been the monopoly of Sri Krsna, represented the miracle 
working power of the Lord; or the marvellous power of the Lord which was also identical 
with his creative Power.?? 


The Bhagavadgita, which adopts partly the Sarhkhya doctrine regarding the concept of 
Prakrti and Purusa, finally superimposes on it the Vedantic doctrine, and treats Prakrti as 
Maya and subordinate to the Purusa Krsna. 


To conclude, out of certain traits of Vedic gods Indra and Visnu, which came down to 
Sri Krsna and permeated his Personality and concept is “the concept of Yogamaya which 
in its earlier phase was only Maya, and represented supernatural unique magical power of 
the Devas, e.g., Varuna, Indra, Savitr, and Visnu, etc., endowed by which they wield supreme 
sovereignty over the whole universe; later on, comprising the traits of the Maya of Vedanta 
became the inherent Power of the Lord; the references from the sources indicate that the 
fundamental conception underlying the word is that of a secret mysterious power, capable 
of achieving miracles, which forms the necessary constituent of Krsna-concept in a special 
manner, as he revealed this aspect of resorting to his Yogamaya on many occasions". 


Finally, the Yogamaya of Sri Krsna, thus proves to be the incomprehensible capacity 
of the Lord to plan or to organise the things which are beyond the powers of mankind, and 
itis due to this aspect that the Lord is rightly acclaimed as the great Mayin and 
Maha Yogesvara. 
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Psychic Powers of Mind 
(With special reference to Siva Samkalpa sükta of the Yajurveda) 
Nargis Verma 


Mind plays an important role in the life of every human being. The success or failure 
of a person in his battle of life largely depends upon the working of the mind. Mind, in fact, 
is the sole-cause of all ties and freedom. The serenity of mind is very much essential for 
an individual to keep social as well as universal harmony. Today man has become destructive 
rather than constructive because he is using his potentials in wrong direction for want of 
proper guide-the proper thinking. The position of whole universe is at stake. Why a man 
has become an enemy of another man? Why can one not see the other person's prosperity? 
Why is there a conflict starting from the smallest unit of home to the greatest unit of global 
parameter. Obviously we are lacking peace of mind for want of materialistic progress. We 
have gone far ahead forgetting our alma-mator, the Vedas, the store house of knowledge. 
The Vedic seer reminds us of the universal peace through right attitude (Siva Sarhkalpa) of 
the mind introducing thereby Siva Sarhkalpa Sükta in the Yajurveda. In this Sükta the seer 
introduces us to the psychic powers of mind (manas) which serve as a miracle for the 
spiritual as well as metaphysical progress, if understood in proper perspective. 


At the outset it is inevitable to understand the concept of mind (manas) in the principal 
elements of human behaviour. The mind or manas is an important factor of the faculty of 
brain. The morpho-semantic analysis of manas will throw profuse light on its differential 
properties; the brain and the heart. The word manas is derived from the root ‘man’ ‘to 
think’. Mind, thereby, is the faculty of thought, which in its turn is governed by brain. 
Working of the brain largely depends upon the attitude of a person. In other words whatever 
the mind thinks is rendered shape by the faculty of brain. Although the mind or manas is 
abstract in its shape and form, it has heart as its substratum. That is the reason the Vedic 
seer of ‘Siva Sankalpa Sükta' uses the expression ‘hrtpratistha’. Mind has its own family or 
trio; brain (citta), heart (hrt) and soul (atman). All the three are intervoven with the ideal 
wires of the mind. Orientalists as well as Occidentalists have tried to do a lot of researches 
regarding the physiology of the parts of body but neither the mind (or manas) nor the soul 
as such could be described by any certain form. To tell the truth, mind is abstract in its form 
and so is the soul. Have you ever seen the figure of mind or soul? No, certainly not. Soul 
or Átman is an entity which can be realised by the true seeker only. Atman is a part and 
parcel of Paramatman, the Supreme Atman when associated with J iva (united with mind and 
senses) becomes Jivatman and Bhokta, the enjoyer of all actions as is explained in the Kat 
hopanisad (Atmedriyamanoyuktarh bhoktetyahurmanTsinah) . We are proud of the fact that 
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the roots of this Science are found in the Vedas as in this Siva Samkalpa Sükta of the 
Yajurveda. There are other hymns also dealing with the Philosophy of mind in the Vedas 
such as: Sámanasya Sükta in the Rgveda and Samjnanam in the Atharvaveda. We find the 
references of the mind and its control scattered in Vedic as well as Post-Vedic Scriptures. 


The Gità and the Upanisads speak of the nature and the characteristics of the mind in many 
discourses. 


Orientalists of the East and the West have done so much for the development of our 
physical body but they have done next to nothing for the upliftment of the mind and soul. 
By our physical and intellectual pursuits alone we are lost in the wilderness of the word with 
no way out of the bewildering labyrinth of the world. We do not realise that we are living 
like a guest in the 'inn' of the body and we remain intoxicated with the joy of bodily 
pleasures and the outgoing faculties, so much so that we have lost all consciousness of our 
own self. We have to divert ourselves from all these and learn the nature of our true self 
in order to be able to know God. Happy is the man who awakens from the lethargic sleep 
of worldly intoxication. I am glad we are conscious of that condition and try to endeavour 
for spiritual progress by the study of powers of mind in the psychological perspective. 


Now a question arises what are the psychic powers of mind after all? Are they Yama- 
Niyama-dharana-dhyana-samadhi as envisaged by Indian School of thought? All the 
orientalists believe that these are inevitable factors to achieve the supreme bliss. A person 
who is self-restrained can better hold his sense organs in right direction. Mind or Manas is 
rightly defined as ‘Atindriyam manah’ i.e. Mind has surpassed all the ten sense organs of 
action and knowledge (speech, eyes, tongue, nose, etc.). The university of the mind's gait 
is recognised by the Vedic poet in this hymn. As the seer compliments ‘divine’ (daiva) 
nature to the mind when he says : 


That which, divine, mounts for when man is waking, 
that which returns to him when he is sleeping. 

The lights’ one light that goeth to a distance, 

may that, my mind, be moved by right intention.? 


The mantra refers to the gait of mind in all the metaphysical states of awakening, 
dream and sleep (jagrti, svapna and susupti). The mind runs faster than all the sense organs 
of the body. It bags the second place next to Jivatman or Brahman in the tour of the world." 


You are sitting in a class-room with your physical body but your mind can go anywhere 
and elsewhere if you do not have any hold on it by self-restraint with the help of meditation. 
Meditation is very essential to control your mind. In fact it is a great aid to secure serenity 
and power of mind. Yama-Niyam-Dharana, Dhyana and Samadhi refer to the awakening 
state of mind. In other words concentration of mind is necessary to achieve any goal. The 
concentration of mind is really a very difficult state to achieve. Everytime a man tries to 
control his thoughts, they seem to increase and even a single 'vitti' or divertion of the mind 
is sufficient to disturb his concentration. Why is that so? Do the thoughts come from outside 
or do they arise from within? And on what are these thoughts based? In fact concentration 
means the control of mental vibrations and may be obtained by attuning within. 
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Environment plays a great role in the development of thoughts which constitute the 
main faculty of mind. At times you are not in a good mood due to some reason. Change of 
environment helps to change your mood. Go for a walk in green grass, observe nature, talk 
to saintly people or see a very entertaining programme as per taste of your selections on 
T.V., so on and so forth. Whenever you feel lonely or lost, remember sweetly the Almighty 
and invoke His help. If you can sit in meditation, do so with love and devotion. As soon 
as a person collects himself and focusses his attention at the seat of the mind? he strips up 
the mercy of God which, in turn, fills him with strength and fortitude never experienced 
before. These enable him to find a way out of the difficulty whatever it may be. The 
scattering of the mind can best be eliminated by looking intently into the middle of the light 
and listening to the sweet music of holy songs or Bhajans with rapt attention, as it is during 
the slackening of the inner attention that outside stray thoughts invade and cause disturbance. 

The chanting of Sivasamkalpa Sükta or Sarnjfianam or Samanasya can help for the peace 

of mind, no doubt. Refuge in the meditation with Sivasamkalpa and full devotion is the 

3 panacea for all ills and shall be helpful in overcoming the scattering tendencies and wavering 

| है of the mind. You need not magnify the horrors of mind if at all as it is the spirit or 

Sivasarhkalpa which enlivens the mind. When the spirit is vitalised with the divinity within, 

it becomes strong enough to refute the dictates of mind. For the mind is a good servant but 
a bad master. 


The mind (manas) is the chief source of inspiration for doing all sorts of religious and 
worldly deeds. By religious deeds, all kinds of spiritual as well as ritualistic actions are 
implied (i.e. Nitya Karma), whereas wordly deeds refer to all kinds of actions that are 
performed for keeping the body fit (Naimittika Karma) i.e. Yogic exercises etc. In other 
words the actions described by the vedic seer in the Sivasarhkalpa Sükta in the Yajurveda 
clearly refers to adhyatmika, adhidaivika and adhibhautika karmans in the mantra. 


“Whereby the wise and thoughtful in assemblies 

active in sacrifice, perform their duties. 

The peerless spirit stored in living creatures, may that, 
A my mind, be moved by right intention.” 


T The Vedic seer of this hymn intends to highlight the sacrifice as the chief of the actions. 
Ja So does the author of the associated Brahmana i.e., the ‘Satapatha Brahmana puts forth 
‘yajfio vai shresthatamarh karma’—Sacrifice is the best of all actions. The auspicious, good 
CR and the right intentions of the mind matter a lot to bring the fruits of a particular ritual. In 
fact life in itself is a sacrifice in which seven hotrs participate. The seven hotrs are the seven 
; uod. organs in the head; two eyes, two ears, two nostrils and mouth. Or seven hotrs may also 
y mean five breaths, soul and mind.’ They play an important role in performing the functions 

Jj of this bodily sacrifice: a sacrifice for which significant characteristics are referred to in the 

following mantra of the Yajurveda (34.3): 


*That which is wisdom, intellect, and firmness, 
immortal light which creatures have within them. 
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That without which men do no single action, 
may that, my mind be moved by right intention. 


Besides, the Sivasamkalpa or the right intention, the Vedic poet includes prajfana 
(wisdom), cetas (intellect) and dhrti (firmness) in the family of the faculty of mind - which 
is further joined and enhanced by the epithet : Amrtam jyotih, Immortal light dwelling 
inside the people (perhaps refers to Atman). No action is feasible in the absence of any of 
these members of the faculty of mind?. The mantra clearly explains the need of the presence 
of mind alongwith wisdom, intellect and firm resolution. Without firm resolution also one 
can fail in the achievement of one's goal. Rightly the term *manas' is explained as ‘Sarhkalpa 
vikalpatmakam’. Moreover, where there is a will there is a way.!? 


Now, the word prajfana (wisdom) and cetas (intelled) referred to in the third mantra 
of this hymn is explained by Uvvata as 'distinct or specialised knowledge' and 'cetah' as 
general knowledge''. These two terms are explained as ‘para’ and ‘apara vidyas' in the 
Upanisads. Mahidhara explains prajfiana as ‘knowledge for which great effort is needed? 
and cetas as ‘awakening spirit’. The word cetas occurs six times in the Rgveda and in the 
Yajurveda, it is used in the sense of intellect but deeply connected with mind. Veda Vyasa 
in the Bhagvad Gita interprets cetas as a synonym of ciffa in the sense of mind. In the 
Samjfianam Sükta of the Rgveda, we find the word Samjüana used almost in the same sense 
of Prajnana wherein the Vedic seer prays for going together speaking together, working 
together and knowing together. In a nutshell harmony in gait, speech and action are prayed 
upon through the faculty of mind." 


It seems the Vedic seer prays for individual as well as social harmony in this Sükta of 
R.V. as well as the Y.V. In Gita we have complete one chapter (VII) that deals with Jnana 
Vijnana Yoga which is no way different from prajfiana. In this discourse Srikrisna tells 
Arjuna to control the Vrttis of mind from all sides and introvert and steady them in the 
Atman and control them by devotion to him. Through complete surrender and the control 
of mind it is possible to ascertain the Supreme goal. According to Gita, Jfiana may be 
defined as ‘knowledge of the Paramatman as Nirguna and Nirakara’. In other words, to 
know him as formless and without attributes, Vijnana may be defined as *the knowledge of 
the outward manifestation of the Lord through His maya more commonly known as Sakara 
Brahman with attributes. A comprehensive knowledge of the Lord therefore consists in 
knowing him both through Jfiana and Vijriana."* 


Bhagavad Gita beautifully explains serenity of mind, good heartedness, silence, self 
control and purity of nature as the mental austerity. !° 


In mental austerity our mind is serene, joyful and auspicious (Siva). There is no sadness 
or melancholy in the mind. No worry, no agitation. In this state of mind it is very easy to 
concentrate on God. Identity with the state of being, which is essentially full of Supreme 
Bliss, is real self control. When our mind attains this blissful state of being, our nature 
becomes completely purified. 


cetah used in the sense of (Intellect) in the Yajurveda is taken to mean ‘heart. (citta) 
in the Bhagavad Gita (8.8). Both meanings are ascertained from the root 'citI-samjnane'". 
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In fact in spoken language ciffa and manas are used as synonyms also. Srikrsna apprises 
Arjuna of the powers of mind (ciffa) to the extent that the achievement of the self-resplendent 
Supreme becomes possible with the devotion and concentration. '^ 


The abhyasayoga is the practice of mental concentration through Yama, Niyama, Asana, 
Pranayama, Pratyahara, Dharana, Dhyana and Samadhi. These are the powerful instruments 
to enable a sadhaka to bring his mind under control. We should always keep in mind that 
the internal psychological condition is in reality responsible for external characteristics 
displayed by these powers of mind. By the practice of controlling the mind, steadying the 
attention and concentrating it upon a suitable object of meditation. What one succeeds in 
achieving is the complete self-abidance of the mind. When the yogin's mind is made so self- 
abiding, he perceives himself from within. In this perception there is the great peculiarly that 
the subject of perception is at the same time the object of perception also. When in this 
manner the subject and the object become unified in yogic perception and the outward 
functioning of the ciffa is altogether obstructed, the perception of external objects necessarily 
cease at once. With the cessation of external abstractions, the common psychological sensation 
of pleasure and pain, which are associated with such perception, cease also as a matter of 
course. When pain and pleasure thus cease to fall within the range of experience, desire 
cannot be evoked at all in relation to any external object. Once the state of desirelessness 
is achieved, Yoga becomes complete. 


yada viniyatam ciffam atmanyevavtisthate 
nihsprhah sarvakamebhyo yukta itya ucyate tada!’ 


Rightly does Patafijali in his Yogasütras define Yoga as ‘yogah cittavrtti nirodhah’ i.e. 
the obstruction of the outward functioning of the thinking principle of consciousness. A 
yogin has to bring about the cessation of the external operation of the mind through the 
restraint put upon it by means of sustained will power and firm determination so called dhrti 
in the present context of the Y. V. A sadhaka or a yogin should be firm in his resolve to attain 
his goal in right direction no doubt (Sivasankalpa). A vedic seer never wants to hurt or harm 
any one in anyway by speech, mind or action. 


Besides, Srikrsna instructs Arjuna in the Bhagvadgita to give up all desires born of 
wilful volition. Controlling entirely the senses and the mind, one should very slowly stop 
the outward working of the mind with the aid of intelligence that is grasped by firm resolve 
and then, causing the mind to become fixed within himself, he should not think of anything 
whatsoever. 

sanaihsanair üparamed buddhya dhrtigrihitaya 

4tmasamstham manah krtva na kimcid api cintayet.'^ 

It is a matter of fact that when one undertakes to do something, it becomes difficult 
for him to leave it undone. Similarly if you allow a desire to arise in your mind, it is difficult 

to curb it and therefore it is better if the desire is cut at the root. The working of the mind 
depends upon five functions. Bhawana or Samkalpa (Shiva) which should be WS. per 
wishes of the vedic poet, perception, thought, volition (desire) and resolve. It is the Bhawana 
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that has to be taken care of before it percolates into perception and thought (may say 
prajfiana in this Sükta). Once it assumes thought form in the mental functioning, it becomes 
difficult to ward it off. Persistent thought results in volition which in turn, creates a resolve. 
Once resolved, action becomes inevitable. In the words the vedic seer again: 


yat prajfianam uta dhrtisca yajjyotir antar amftam prajdsu, yasman na rte kimcana 
karma kriyate tan me manah Siva samkalpamastu 


What is actually needed is that one has to remain good in intentions rising above the 
bodily consciousness. This is only possible if the senses are kept under control through the 
mind. This also is a difficult process and that is why the seer prays for the assistance of 
distinct knowledge (prajfiana), intellectual process (cetah) and firm resolve (dhrtih) to realise 
the inner light (antarjyotih) which alone is eternal (amrtam). The mind is merged in the self 
when the ripples either of Bhawanda or Vjttis cease to arise and complete placidity prevails. 
This is the stage of Samadhi when one gets above the bodily consciousness. All of us float 
on the surface of consciousness. How many of us take a deep plung into the depth of this 
ocean. Furthermore intellect plays a great part to control the mind. Steadied Buddhi or Firm 
resolve (Dhrti) bring about the calmness of the mind and once the mind becomes calm or 
devoid of ripples or vrttis, it remains steaded in the Atman (yat Jyotiramrtam prajasu). In 
the Yajurveda ‘dhrti’ or ‘firm resolve’ is suggested to attain this state as the power element 
of mind, so called dhrti in the Bhagvad Gita. Shri Krsna speaks of three kinds of Dhrti in 
Gita, Sattvic, Rajasic and Tamasic. Dhrti is called Satviki by which the unwaiver firmness 
restrain the functions of the mind, prana and the senses through yogic practice. Dhrti by 
which one holds fast to duty (Dharma), desire and wealth, due to attachment, desirous of 
fruit, is Rajasic. That in which a man does not abandon sleep, fear, great despair and also 
conceit, is Tamasic. By Sattvic kind of firmness, the functions of the senses and the mind 
are directed from the outward objects of the world and are held concentrated in self. The 
Sattvic firmness always tends towards God and is the greatest power of mind. 


‘Dhrtya yaya dharayate manah pranendriya kriyah, 

yogena avyabhicarinya dhrtih sa partha satvik1.20 

Gita and Upanisads maintain that the senses are powerful but beyond the senses is the 
mind, beyond the mind is the intellect and beyond and greater than intellect is He (the 
Supreme). 

indriyani parany ahur indriyebhyah param manah, 

manasas tu para budhir yo bydheh paratas tu sah?! 

In fact the Supreme is the greatest of all (Sa kastha sapara 8411). This gradation from 


gross to subtle and subtle to more subtle indicates how Aüman is the most powerful and 
subtlest of all existent. 


c mc 2 
anor anryan mahato mahtyan atma’ sya jantor nihito guhayam. 3 


The eye can see all the things of the world that are visible but greater than the eye is 
the mind which perceives the unseen. In fact mind has the power to recollect the past, know 
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the present, to predict the future. So it is the most powerful element (next to Atman): the 
master of the past, the present and the future. It is real and distinct feature of the mind. 


= - D L) = T 2 
yena idam bhütam bhuvanam bhavisyat pari grhitam amrtena sarvam.”4 


Mind is responsible for proper planning of Trinity of time. It is an eye of the eyes. 
Unlike Carvakas, who believe in this birth only, mind should be trained so as to follow the 
path of Vedantins. According to Vedantins one gets birth according to one’s action in the 
previous birth. 


yonim anye prapadyante sariratvaya dehinah 
yonim anye 'anusamyaànti yatha karma yatha srutam.?? 


In Katha Upanisad we come across a beautiful analogy of the body and a chariot. There 
the sense organs are described as the horses, the body-the chariot, Atman the charioteer and 
the mind is described as the rein (pragrah), 


atmanam rathinam viddhi sariram rathameva tu 
buddhim tu sarathim viddhi manah pragraham eva ca.’ 


In the Yajurveda also we have the similar cimile explained in the following mantra of 
Siva Samkalpa Sukta. 


su sarathir asvan iva yan manusyan neniyate abheesubhir vajinah iva 
hrtpratistham yad ajiram javistham tan me manah siva samkalpam astu.” 
Controlling men, as with the reins that guide them, 

a skilful character drives fleet-foot horses, 

which dwells within the heart, agile, most rapid, 

may that, my mind be moved by right intention. 


In this context the mind is depicted as good charioteer. Whether be it rein or a charioteer, 
the purpose is to control the horses, the sense organs. Mind never gets old, even if a person 
is ninety years old. Mind enjoys the youth at every stage and can run very fast like a youth 
(Javistha) Although residing in the small cavity of heart, it is able to catch the farthest object 
in sight or out of sight. This is the reason for the Vedic seer prays for Siva Samkalpa-right 
and auspicious attitude of the mind to know that the soul is the master of the chariot who 
sits within it and the body is the chariot. When the senses are described as the horses, the 
roads are the sense objects. The wise call him the enjoyer (when He is) united with the body, 
senses and mind.. 


indriyani hayan ahur visayans tesu gocaran, 
atmendriya manoyuktam bhoktetya ahur manisinah.?* 


The real essence of the soul, the pure Intelligence, the Atman, can never be the agent 
nor an enjoyer of the fruits of any action. It is only when an apparent union between Him 
and the mind, the senses and the body is brought about through Avidya, that He appears as 
the agent or enjoyer of an action. The mind through the senses and the body, acts or enjoys; 
and the feature of the mind is erroneously imputed to Atman as His own inherent nature; 
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intelligence is superimposed on the mind. This is called in the Vedantic language 
‘itaretaradhyasa’ the mutual super imposition. So when the pure Atman is thus superimposed 
on the attributes of the mind, the senses and the body, He gets the name Jiva-the doer of 
deeds and the enjoyer of their fruits. Kama (desire), Lobha (Greed), Krodha (Anger), and 
Moha (Infatuation) are the great enemies, which one has to subjugate with the power of 
mind to realize the Truth-the ultimate reality. By the subjugation of these four enemies with 
the help of firm resolve, it is possible to achieve religiously the path of Salvation (Moksa) 
and not get entangled in artha and kama only of the fourfold compendium (Purusartha- 
chatustaya-dharma-artha-kama-moksa). 


To sum up the following are the powers of mind that are largely responsible for the 
psychology of a person. 


1. The power of discrimination in selecting the good or bad; right or wrong. 


2. The knowledge of all religious scriptures especially Vedas. Without distinct knowledge, 
it is not possible to shetter the veils of ignorance of the mind. 


3. Intellect and wisdom are the inseperable powers of mind that help to win over any and 
every opponent whatsoever in life. 


4. Will-power is the utmost force that helps to resolve and achieve one’s goal. 


5. Self-control includes the control over sense organs and control over desires. Renunciation 
is another name of controlling power, which is the universal message of Gita, Upani- 
sads and the Vedas. 


6. Concentration and Meditation: the integral parts of Yoga-Dhayana Yoga, Jüanayoga, 
Abhyasayoga are the great powers of mind. Yoga in full integrity helps contemplating 
upon the form of the Paramatman in all places to which the mind is directed. 


7. Relaxation helps in recharging the battery of mind and thereby contributes towards the 
longevity of a person. 


8. Almightly God is realised through the mind possessed of all the powers with full 
devotion and complete surrender. We live in the dominion of God as ‘G? stands for 
good, ‘O° for Omnipresent, Omniscient & Omnipotent and ‘D?’ for Dominion. Rightly 
does Lord Krishna says in Gita. 


Sarva dharmàn parityajya mam ekam saranam vraja 
aham tvam sarva papebheyo moksayisyami ma sucah.?? 


Abandoning all religions, take refuge in me alone, I will liberate thee from all sins, 
grief not. 


It is the will that transcends the intellect and it is the one main channel through which 
the power of mind is let out and made to flow in various direction. It is the will that 
stimulates attention and sustains mental concentration. Just as attention is needed for the 
production of perceptions and sensations, mental concentration is required for the work of 


149 


CC-0. Gurukul Kangri Collection, Haridwar 
ltl ee 


— EE 31. 11 acl 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


collection. Thus our memory and perceptions are made alive and active by means of the will 
power (Siva Samkalpa). 
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Two Birth Plates of Buddha 


Gopinath Mohapatra 


In 1895 Dr. Führer found a copy of the original inscription in Tarai region of Nepal 
without the mention of the name of the scribe and the data of the inscription which was 
usually not a common practice in scribing. Although there was no such village as Kapilavastu 
or Lumbini in Tarai, he propagated this place as the birth place of the Buddha. People 
gradually believed in it and only a few scholars like Mr. A. Cunningham, V.A. Smith, E.J. 
Thomas, etc., doubted this discovery. Cunningham in his Ancient Geography of India 
wrote,—“The place where from the Tarai inscription had been discovered is not at all related 
to the name Kapilavastu, or even Kapila. ? Similarly the historian Dr. Smith asserts that the 
place of the discovery of Tarai inscription was never called Rumindei, it was a forged name 
given to it by Dr. Führer? 


However, 33 years after the discovery of Tarai inscription the Kapileswar inscription 
was discovered in March 1928. In 1929 a reputed research journal Indian Historical Quaterly 
presented the details of the accidental discovery of this inscription. “The Kapileswar 
inscription first brought to the public notice by Mr. Haren Chandra Chakaldar of Calcutta 
University was procured about March 1928 by Mr. Birendra Nath Roy for his museum at 
Puri from a farmer of the village of Kapileswar situated nearly a mile away to the south of 
the famous Lingaraj Temple at Bhubaneswar. The farmer had found the inscribed broken 
stone slab set in the mud wall of his hut". Seeing that it is an inscription Mr. Roy collected - 
it for his museum. Dr. H.K. Mahatab, Ex-Governor of Bombay wrote in his first edition of 
History of Orisa’ about this inscription. He says, “A contractor named Birendra Nath Roy 
had established a museum at Puri in 1928 and placed many statues, images, and stone 
inscriptions there collecting them from Bhubaneswar and adjacent areas of Cuttack. But 
later on these articles of Museum were sold to the Ashutosh Museum of Calcutta". 


The Kapileswar Inscription 


Length : 1 foot 7 inches; Breadth : 1 foot; Thickness : 7 inches. 


This inscription is a component portion of a Pillar constructed by King Ashoka after 
Kalinga war. After the pillar is broken in the religious conflict a portion of it has been used 
as a Sivalinga in the Bhaskareswar Siva temple of Bhubaneswar 5. This Sivalinga is very 
unusual in its size, having 9 feet in its length, 12 ft. one inch in its circumference with a 
diametre of 3 ft. 10 inches. Its bell capital is lying in Orissa state museum. The lion figure 
was found at a distance of 40 ft. from the northern entrance of Bhaskareswar temple.* 


153 


Lo————— M oos cnin ——X Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


This inscription contains as a whole six lines as follows : 


. Devanapiena piyadasina làjina vi (Devanam priyena priyadarsina rajna vim). 


— 


2. Sati bhisitena agaca mahida budhe jate. (satyabhisiktena agatya mahitam buddhah 
jatah) 
3. Sakyamuniti sila bigadabhica kalapi (Sakyamunih iti silavikrtabhitta kari) 


4. Ta sila thambhe ba usapapite hida bhagavarh. (tà sila stambhah eva utsarpitah, iha 
bhagavan) 


5. Jateti lumini game uvalike kate ilam. (jatah iti lumbini gramah undvalikah krtah ila) 
Buthe 20040 athabhagiye ca yandra cu (Vyuste 240 astabhagikah ca cundrayah) 


The meaning of this Asokan inscription runs thus : 


9 


“In twentieth year of his coronation Priyadarsi, the beloved of gods, offered his worship 
here as Buddha, the Sakyamuni was born in this place. Then he disfigured the stone or 
engraved the inscription in the stone. Then he erected the stone pillar". 


*As Lord Buddha was born here, he exempted the Lumbini village from the payment 
of tax. Ubalika-Udvalika, ud means to give up and vali means tax. He did it in the ila, 
worshipful 240 Abda-Buddhist era. Prior to it, 1$k8th taxation was in vogue. Cundraya-the 
Script writer". 


Thus it is a complete inscription with the mention of the Buddhist era and the name 
of the scribe, whereas the other one found in Tarai seems to be incomplete and lacking in 
the above mentioned aspects. During religious conflict when the Buddhist monuments were 
demolished in the plain area of the country, the copy of the inscription might have been 
hidden in Tarai forest which was inaccessible. While copying, the scribe might have missed 
some words thinking them as superfluous. Therefore, the name of the scribe and the Buddhist 
era has been dropped in Tarai Inscription. Now let's have a look to that inscription. 


Tarai Inscription 
The Tarai inscription contains four and a half lines. 
. Devana Piyena Piyadasina lajina bisati basa bhisitena. (Devanam priyena priyadarsinà 
rajfia vimsativarsabhisiktena). 
2. Atana 82808 mahiyite hida budhe jate Sakya muniti. (Atmana agatya mahiyitam iha 
budhah jatah Sakyamunih iti). 
3. Sila bigada bhica kalapita sila tharnbhe usapapite. (Sila vikrtabhitta karita sila stambhah 
ca utsarpitah) 
4. Hida bhagavam jateti lummmini game ubalike kate. (Iha bhagavan jatah iti lumbinī- 
gramah udbalikah krtah) 
5. Athabhagiye ca (Asfabhagikah ca). 
ost the same as the previous one. It has been translated as such : 
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"Priyadarsi, the beloved of the gods, in the 20th year of his reign, came himself to 
worship here as Buddha, the Sakyamuni had taken his birth here. He disfigured the stone 
or engraved it. He erected the stone pillar. As Lord Buddha had taken birth here, he exempted 
the tax from this Lumbini village. Only 1818 of total was taken as tax before. 


A Comparative Analysis 


So far as the facts of both these inscriptions are concerned, there is no difference in 
the theme. Since the Tarai region of the Himalayas and the Kapileswar (Tosala) area 
geographically are situated far from each other, it is now the task of the researchers to 
finalise the possibility of the birth place of the Buddha by carefully looking at other possible 
evidences. 


As discussed earlier, there was no trace of the village Kapila, Kapilavastu, Kapilavathu, 
or Lumbini, Lumini, etc., in the Himalayan region to locate the birth place of the Buddha. 
The Tarai inscription was found near Nigali Sagara of Nepal. The name Rumindei and 
Konakamana, selected as the birth place there, has no connection with Lumbini and those 
are fabricated and renamed as such after the inscription was found in 1896 A.D. Moreover 
according to the phonetic transformation of linguistic analysis 'Rumindei' can never come 
from the word Lumbini. It could be Lumbi, Lumbei, Lembei, Lumii and so on in the 
process of corruption or Apabhramsa of words. 


According to Indian tradition the samyasins after renunciation of wordly bondage 
usually go to the forested Himalayan region for peace. No body comes from the Himalayan 
region to the Gangetic crowded plane, densely populated, for practising austerities. Buddha 
practised his penance under the Bodhi tree at Buddha-gaya situated in the Gangetic plane. 
So it is natural that he started from his residence at Kapilavastu towards the Himalayas and 
on the way sat for penance under the Bodhi tree in Buddha-gaya. Therefore it is evident that 
Bodhi tree is on the way to north of Kapilavastu and Kapilavastu is situated in the south of 
Buddha-gaya, i.e., (Bihar). This strengthens the Kapileswar plate to be authentic so far as 
the situation of the birth place of the Buddha is concerned as it is situated in the south of 
Buddha-gayà. Gautam Buddha started from here, covered a lot of distance by foot towards 
north; reached the Bodhi tree after some months and practised penance there with a notion 
that the Himalayan forest has started from there. 


After enlightenment the Buddha came back to Kapilavastu alone, but was not shown 
hospitality due to local political instability. He was treated as a common man. Buddhism 
was itself a reformation of Brahmanism. So the Buddha chose the Aryavarta as his field for 
preaching his thought against Vedic sacrifice. He came to Saranath Mrgadava where he 
Spoke to the people at large about flaws of Brahmanism and the merits of Buddhism. Here 
his mission became successful in attracting the people. 


It is found from the Suttanipata of Pavajjasutta of Suttapitaka that when the Buddha 
came to Rajagrha of Magadha, King Bimbisara asked his whereabouts. The Buddha replied 


to him that he belonged to Tosala where the people are affluent with gold, riches and valour, 
viZ., 
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“Ujjum Janapado raja hemavantassapassato. 
Dhana biriyena sampano tosalesu niketino”. 


Some scholars wrongly interpret that Hemavanta to be Himavanta, which is not a fact. 
Hema means gold. So Hemavanta means the people ornamented with a lot of gold. Near 
Kapilesvara there is a Svarņādri or Hemadri where God Lingaraja Tribhuvanesvara is 
worshipped at Bhuvaneshwar. History reveals that this place was known as Tosala, a part 
of Trikalinga, where King Ashoka fought the Kalinga war and accepted Buddhism from a 
Buddhist monk named Upagupta. 


It is found from Lalitavistara, 24 canto, vide-Rajayatana Katha—p. 6, that the first two 
disciples of the Buddha were Tapusa and Bhallika, two merchants of Utkal. They were the 
first people who preached Buddhism in Orissa after 540 B.C.,'° the time of enlightenment 
of the Buddha. Gradually Orissa became a very strong belt of Buddhism and it was the 
region completely free from Brahmanic influence. Hence it was called in the Mahabharata 
and the Smrtis as “Mlecchadesa’. Ashoka before coming to Orissa was a follower of 
Aryadharma, but when he came to Orissa after the conquest of Kalinga in 261 B.C. he saw 
this place was rich in Buddhism and Ahimsa. He was influenced and overwhelmed with this 
and accepted Buddhism. He did not get the charm of Buddhism when he was in Magadha, 
but enjoyed the thrill of this religion when he came to Orissa. This shows the magical charm 
of Buddhism in the birth place of the Buddha prevailed upon King Ashoka and therefore he 
engraved two inscriptions here; one in the spot of Kalinga war in Dhauli (Tosali or Tosala) 
and the other in Kapilavastu of Lumbini (Kapilesvara in Lembai) erecting an pillar there for 
the pleasure of Buddha's own people. Mallas (Mallias) even now are living there migrating 
from Kusinagara with the sacred ashes of the Buddha, brought from there after his 
Mahaparinirvana. 
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Dharmakirti : 
The Advocate of Bahyartha-Astitvavada 


Sushma Singhvi 


The paper examines whether Dharmakirti was an advocate of Vijnana-vada like his 
teacher Dharma-Pala or a follower of the Sünya-Vada of Madhyamikas. The four causes of 
perceptual cognition as propounded in the Nyaya-Bindu by Dharmakirti, viz., (1) perceptual- 
cognition through sense organs (ii) mental-perceptual-cognition (iii) I-cognition 
(iv) extraordinary-perceptual-cognition through the efficacy of Yoga, have been well 
considered in order to substantiate his belonging to the school of Bahyartha-Astitvavada, 
External Objects’ Existence. It is further established that although the Yogacara School 
accepts only consciousness and not the existence of external objects, yet it does accept such 
an existence through implication or upacara. The definition of Valid-cognition as Pramanam 
avisamvadi-jnanam after Pramana-Vartika proves the above hypothesis because without 
accepting the existence of external objects the non-inconsistency of objects remains an 
impossibility. Dharmakirti, in the Pramana Varttika, has spoken of svalaksana as Parmarthasat 
because of Artha-kriya-saktatva; this is also an additional proof. 


There is not a single passage in Dharmakirti's works that could be understood as a 
statement of unmistakably Madhyamika character and content. His concept of emptiness 
(Sünyata) refers to dichotomously structured existence only which proves Dharmakirti as 
the follower of the Doctrine of the External Objects' Existence. The attempts made by 
Indian Tradition, to assess Dharmakirti as Madhyamika, have not produced sufficient evidence 
to prove their point. The statement of Jitari and Moksakara-gupta and their quotations from 
Dharmakirti are examined as to whether they can really assess Dharmakirti as a Madhyamika. 


One of the reasons for Dharmakirti’s being follower of External Objects) Existence 
may be his belonging to the Tirtha-mata and his deep knowledge of Vaisesika philosophy. 
Finally it is concluded that in all probability Dharmakirti, the promulgator of Buddha 
Nyaya, was a follower of the Doctrine of the External-Objects' Existence. Inspite of the fact 
that Dharmakirti was a disciple of Dharma-pala, who advocated the Yogacara system, i.e. 
Vijnanavada and therefore many scholars opined that Dharmakirti was also a follower of 
Vijfanavada as his Guru, yet I would like to place that Dharmakirti was neither a Vijnanavadin 
of Yogacara system nor a Sünyavadin of Madhyamika system but was a follower of External 
Objects’ Existence (Bahyartha-Astitva-Vadin). Dharmakirti accepts four basic causes of 
perceptual cognition:— 
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(i) Indriya-Jfíana : Perceptual cognition through sense-organs. When we perceive an 


object such as ‘jar’, the jar (object) itself is the cause of perception. This type of 
perception is known as Alambana-pratyaya because of the fact that it depends on 
External Objects. Light is the second cause of eye perception because in the absence 
of the light eye cannot perceive a jar. Light is considered as an auxiliary cause 
Sahakari-pratyaya. Third reason is the sense organ. This is known as Adhipati-pratyaya. 
Acceptance of Alambana-pratyaya proves our hypothesis. 


According to Vijrianvadin ‘jar’ object is not real and independent to the experience, 
i.e., ‘objects are vijhanakaravisesah’, but Dharmottara explains—‘grahyo hi artho vijfianarh 
Janayan niyatapratibhasam kuryat.’ The form of object limits the image of vijfana 
hence the object is the cause for ‘sadrsya’ or ‘vijhanakarata’ because object is having 
real external existence. 


(i) Mano-vijfiana : Mano-vijnana means Manah-pratyaksa or Mental-perceptual-cognition. 


The difference between Mano-vijfiana and Indriya-jfana is that in Mano-vijfiana 
consciousness of senses becomes the Alambana while in Indriya-jnana jar etc. objects 
become Alambana. The potentiality of our thinking capacity, without which we do not 
perceive, inspite of our open eyes, is the fourth cause. This is known as ‘Manas’ in 
comparison to the other non-Buddhist schools of Indian philosophy. This Mano-vijfiana 
is also known as Samanantara-pratyaya. 


(iif) Atma-Samvedana or Sva-Sarhvedana : It amounts to the manifestation of all cittas 


(which accepts the objects) as well as caittas (which accept the happiness etc. instincts). 
I may mention that those belonging to the school of Bahyartha-Astitvavada do accept 
two divisions of each object-(a) External (b) Internal. 


When an external reality such as a patch of colour is apprehended, we at the same 
time feel something internally in the shape of well-being which is different from the 
object or patch of colour. It is not that blue colour is felt as being itself the pleasure 
(it affords us). 


The external object is further divided into two :— 
(1) Bhüta. (First four substances: earth etc. are of atoms). 
(2) Bhautika. (the form, colour as well as an eye etc.) 
Internal object is divided into two:— 
(1) Citta (it stands for vijfiana or consciousness) 


(2) Caitta (it stands for Pafica-skandha: rüpa, vedana, vijtiana, samjna, samskara). The 
vijfana of pafica-skandha is of two types—first Alaya-vijfana. i.e., the idea of I 
(aham) and the second is Pravrtti-vijfiana—which is produced from the sense organ 
and makes rüpa etc. as its object. 


(iv) Yogi-Jüana : The knowledge of a yogin culminates to the highest degree of perception 


of existent objects only (Sad-Bhüta-Padartha). 'bhütah sadbhüto (a) rthah’, Reality is 
something really existing.! 
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‘tasmat paryantad yajjate bhavyamanasya arthasya sannihitasya iva sphufatarakara- 
grahijianam yoginah pratyaksam."? 


The culminating point of such contemplation means the point when our mind containing 
the image of contemplated object begins to reach a condition of clarity as though the fact 
were present before the meditator. 


The perception of non-existent objects (Asadbhüta padartha) remains an absolute 
impossibility for yogi-pratyaksa in Buddhism. 


In this connection I put forward four textual evidences from the Nyaya-Bindu of 
Dharmakirti: (i) "Indriya-jfianam" (ii) "Svavisayantara-visaya-sahakarinendriya-jrianena 
samànantarapratyayena janitam tanmanovijndnam.” (iii) “Sarva-citta-caittanam atma- 
samvedanam" (iv) "Bhütartha-bhavanaprakarsaparyantajam yogi-jnanam ceti. a 


The above mentioned statements of Nyäya-Bindu pose a question whether Dharmakirti 
was Vijñānavādin or Bahyartha-astitva-vadin? It is true that the Yogacara school of Buddhism 
accepts only the consciousness (Vijnana) and not the existence of external objects. However 
Yogacara School does accept the existence of external objects through implication (upacara/ 
laksana). Even if for the sake of argument we accept Dharmakirti as a follower of Vijrianavada, 
we are left with no other choice, but to accept all the words of Nyaya-Bindu denoting the 
existence of external objects as implied ones, but from all the four statements mentioned 
above it does not so appear. Had these words been the implied ones, somewhere the word 
upacara should have been used. In the whole text of the Nyaya-Bindu we do not find a 
single reference to the word upacara. Therefore it does not seem reasonable to accept that 
Dharmakirti was a Vijfianavadin. 


The statement about perceptual cognition given by Dharmakirti in Nyaya-Bindu clearly 
indicates that perceptual cognition is free from the impact of kalpana or akara or pratIti and 
it is reliable “tatra pratyaksam kalpanabodham abhrantarh™. Without accepting objects as 
real and external, perceptual cognition mentioned here cannot be reliable and free from the 
impact of kalpana. If the Object perceived is taken as only vijnanakaravisesa and not real 
external by Dharmakirti, he would not have stated as above. 


When one perceives a jar then awareness of a jar Object as well as awareness of one's 
self (adhyavasaya) remains there; he experiences ‘ghafam aham janami’. Therefore svasarnvitti 
also culminates to the dvaita of subject and object's different entity:— 


‘yatra hi vyavahartrnam arthadhyavasayah so(a)rtham svalaksanam samànyam va syat. ° 


The definition of Valid cognition as "pramanam avisamvadijnanam, stated in Pramana- 
Vartika text proves that Dharmakirti was a follower of External Objects’ Existence because 
without accepting the existence of external objects the non-inconsistency of objects remains 
an impossibility. 


‘Pramanamavisarhvadijfanarh-’ this definition is famous as samvyavaharika (not 
paramarthika) in Buddha Pramanasastra. Avisarhvadi does not mean abhranta. In 
Dharmakirti’s opinion bhrantajfana may be avisarhvadi as in inference”. In Dharmakirti’s 
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opinion 'avisamvadana' means ‘arthakriyasthiti.” Dharmottara, the commentator of Nyaya- 
Bindu has explained ‘avisamvadakatva’ in detail. He puts the simile that as a person is 
called ‘samvadaka’ when he perceives an object already put to be known, in the same way 
cognition is also ‘sarhvadaka’ due to its capability to put to know the object by an observer. 
Capability means cognition is only an instrument in inspiring the person to perceive the 
Object shown/known by cognition itself. Cognition does not create any object and cannot 
compel forcefully to an observer to perceive, yet it is a cause. 


This is called the prapakata or prakasarüpata or jfiapakata of jfiana." Explanation on 
arthakriyasthiti in Pramanavartikabhasya by Prajfiakaragupta also confirms that non- 
inconsistency of jfiana is cognition, which is not possible without accepting Bahyartha- 
existence. 

Manorathanandin, the Vrttikara of Pramanavartika says that state of action according 
to known/shown object is non-inconsistency, and this is the validity of cognition; because 
it is neither necessary that a person will work accordingly after knowing the object and nor 
I while working for the object, due to any obstacle, he will have the same, hence jriána is 
pramana because it shows the known object, this is treated as the proof for non-inconsistency 
! of pramana.? 

According to Manorathanandn, this ‘non-inconsistency’ definition of pramana is accepted 
equally by both the Bauddhas, one who advocate Bahyartha-External Object's Existence and 
another Vijfianavadins-who deny external-object's existence—“Etatccavisamavadanam 
bahyarthetaravadayoh samanam pramanalaksanarh vijnhandnaye(a)pi sadhananirbhasajna- 


nantaram arthakriyanirbhasajfianam eva samvadah”.'° 


Durveka Misra has also supported Dharmottara's view.!' 


H Dharmakirti’s opinion regarding unknown object is the subject of pramāņa “ajnatartha- 
i prakaśo vā” also proves that he was the follower of the Doctrine of the external Objects’ 
| existence. 

Even if we trace back to Dharmakirti’s statement on the two-foldness of valid cognition, 
it is related to the two-foldness of the respective objects, manam dvividham visayadvaividh- 
yat", i.e., svalaksana and samanyalaksana. 

In Nyaya-Bindu, the description about svalaksana and samanyalaksana is given in the 
form of ‘Bahyartha’.!े 


Sva-laksana is stated as paramartha-sat due to artha-kriyasaktatva. 


“arthakriyasamartharh yat tad atra paramarthasat anyat sarhvrttisat proktam te samanyas- 
valaksane."^ 

Pramana (Mana) is divided into two: (i) sakta, (ii) asakta. Sakta is referred to 
paramarthasat and Asakta is samvrttisat. Pramanavartika describes two types of objects 
According to arthakriyasakta and its absence: 

“Manam dvividham visayadvaividhyat. 

Arthakriyayam saktyasaktitah." 
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SAKTA 
(Paramartha sat) 


ASAKTA 
(Samvrtti sat) 


valaksana||Samanyalaksana 


5 


Here it is important that Dharmakirti does not emphasize the two-foldness of objects 
on the basis of two-foldness of valid cognition, rather, on the contrary to this, he has stated 
two-foldness of valid cognition due to the two-foldness of objects. It clearly indicates the 
belief of Dharmakirti in External Objects’ Existence. Svalaksana as an object is compre- 
hended through perceptual cognition while Samanyalaksana as an object through inference. 
Here it will be important to note that Naiyayikas hold the view of pramana-sarhplava, i.e., 
no valid cognition is isolated from each other. Though each type of valid cognition is 
generally to enable us to comprehend some particular feature/object yet Naiyayikas believe 
that the same kind of comprehension be made through alternative type of valid cognition 
also—“‘pramatuh pramatavye arthe pramananam sambhavo 'bhisamplavah, asambhavo 
vyavasthitih"-Vatsyayana, Nyayabhasya. Dharmakirti has ruled out the possibility to know 
any type of object with the help of any type of valid cognition because it is redundant and 
dispensable. 


Samanyalaksana 


Hence a second thought should be given for deciding the school of Dharmakirti, to 
which he belonged to. Nyaya-Bindu should not be ignored. Categorical presentation is made 
as under:— 

Vijfianavadin’s Objection 


Existence of an external object, independent to the subject or vijndna, is known when 
it is perceived, hence external objects’ existence is not real. It is the reality of experience 
or knowing only. The objects exist because they are known. 


Answer: 


Dharmakirti says: 


1. ete ni yatasya arthasya pradarsake tena te (Pratyaksam anumanam ca) pramane nanyad 
vijianam! 


2. arthasya ca pratibhasahetutvat niyatam pratibhasam'’ 
3. arthasaripyamasya pramanam!? 


4. tat sarüpyatadutpattibhyam visayatvam— 


There are two things (a) cause of the knowledge (b) cause of the existence of the object 
itself. Reality of external objects, common to all minds, is easily proved. Cognition and 
object are two different identities. 
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5. 'jnanasahabhürevartho bhogyatvat sukhadivat’—external objects are also coexistent with 
their cognitions. 
Above references prove that Dharmakirti was an advocate of Bahyartha-Astitva-Vada 
and not a Vijnanavadin. 
There is not a single passage in Dharmakirti's works that should be understood as a 


statement of unmistakably Madhyamika character and content. Ernest Steinkelner (Vienna)! 
also concludes that there is no sufficient evidence to prove Dharmakirti as a Madhyamika. 


The statement of Jitari and Moksakaragupta and their quotations from Dharmakirti are 
being examined first for assessing the assumption for Dharmakirti being Madhyamika "astu 
yatha tatha", this phrase of admittance in the resignatory mode and with the purpose to avoid 
the elaboration of a new theme, must have been understood by Jitari as a statement affirmative 
to the Madhyamika ways of defining the two realities (Satyadvaya). 


asaktam sarvam iti cet bijaderankurdadisu. 
drsta saktir mata sā cet samvrtyastuyatha tatha. (P.V. 1/4) 


(Objection)-Everything is inefficient. 

(Answer)-The efficiency of the seed and other (causes) is seen in the sprout and other (effects). 
(Objection)-This (efficiency) is understood in terms of the conventional (truth). 
(Answer)-be it as it may (We are not interested in discussing this here)". 

In conclusion it can be stated that clear admittance of a Madhyamika interpretation of 
reality cannot be found in Dharmakirti, neither one nor many arguments can overcome a 
realistic point of view in explaining perception. On the contrary, the texts of Pramana 
Vartika and Nyaya-Bindu are full of statements which prove Dharmakirti as a follower of 
the doctrine of External Objects' Existence. 

Dr. Nagin J. Shah, in his thesis ‘Akalanka’s Criticism of Dharmakirti's Philosophy’, 
has examined those statements which try to establish that Dharmakirti proves Vijnanavada. 
Though it seems that in a portion of Pramanavartika, Dharmakirti offers some arguments 
in support of Vijnanavada, yet the study of the Nyaya-Bindu compels us to think Dharmakirti's 
openness towards accepting external objects’ existence. 

On one hand Dharmakirti offers arguments in support of his own version of Vijrianavada 
Idealism and on the other hand he avoids Solipsism by ‘Santanantarasiddhi’ and yet we find 

प 5 ५ 2 
that he shows acceptance of external objects’ existence also.?? 

It is viewed that in the Pramanavartika, Dharmakirti denies the existence of external 
objects by promoting ‘Sahopalambhaniyamah’, i.e., blue thing and its cognition being appre- 
hended together, cognition and objects are identical. The object appears to be different from 
the cognition to those who are under a transcendental illusion, just as one moon appears to 

» ^ . 2 
be double to a person having defective eye-sight.”' 

This question does not stand because (1) it is contradictory, (ii) we perceive the world 
we do not assume it and (iii) even illusory cognitions have objective basis. 
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In the Nyaya-Bindu Dharmakirti says ‘tasya visayab svalaksanarn"?? and ‘arthasaripyam 
asya pramanarh’~>. It proves that our images are constructed by the external world and not 
that the external world is constructed according to our images, hence ‘Sahopalambhaniyamah’ 
is refuted by Dharmakirti himself. 


Dharmakirti’s Idealism as depicted in Pramanavartika is refuted by Akalanka as follows: 
To prove the identity of the blue thing and its cognition Dharmakirti gives the reason ‘their 
being apprehended together’. This reason is fallacious. It is contradictory because the term 
‘together’ always implies a difference between the things that go together; in other words, 
the probans ‘being apprehended together’ has for its *probandum difference’ (rather than 
‘identity’).°* Again, this probans is not free from the fallacy of unproved middle (asiddha). 
The thing and its cognition between which two an identity is sought to be established by 
means of inference are never apprehended together. The thing blue is experienced externally 
in the form ‘this is the blue’ and the cognition of this cognition is experienced internally.” 
Again, Akalanka proves the probans to be asiddha in another way. Many persons perceive 
a blue thing at one and the same time. Now here though a person cognises the blue he does 
not cognise the cognition of the blue occurring in another person’s mind. If the blue and 
cognition of the blue were identical he would have perceived even the cognition of the blue 
occurring in another person's mind. Moreover, the rule of concomitance in agreement is 
doubtful (saridigdhanvaya). Cognition performs a double function; it reveals itself and its 
object. In its latter function it reveals the blue. In its former function it reveals the cognition 
of the blue. These two, namely, the blue and its cognition being disclosed together there is, 
of course, sahopalambha (simultaneous apprehension). But where is the identity of the two? 
The blue and the cognition of the blue are not the same. 


It is not because of the identity of the cognition and its objects that they are apprehended 
together/simultaneously but because the cognition is the means of apprehending the object. 
Mallisenasüri, in his Syadvadamafjari, has also given his observation for 'Sva-para- 
sarnvedanata’ of cognition." 


In Brahmasütra Sankarabhasya also, identity of the cognition and its object is denied.?5 
‘This is blue’ is not apprehended as ‘I am blue’ hence the object is not identical with its 
cognition.?? 


Again, the rule of concomitance in difference also is doubtful (sandigdhavyatireka). 
That is, the rule that wherever there is an absence of identity between two things there is 
also an absence of their being apprehended together, is doubtful. For, though there is an 
absence of identity between light and the heat of the sun, yet we experience them together. 


As there can obtain no relation between mere absences, so even when Dharmakirti 
says darsanam nilanirbhasam nartho bahyo’sti kevalam, and sakrt sarhvedyamanasya’!, he 
could not reply, that by being apprehended together, he means the mere absence of separate 
apprehensions and that by identity he means simply the absence of difference. Only a 
positive thing/external object can lead to the cognition of another such thing.?? 


It could not be urged by Dharmakirti that the term ‘together’ means identity or oneness 
of the two, as in case, the probans and the probandum would become the same." 
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If Dharmakirti were to say that ‘their apprehension together’ means ‘there being grasped 
by one cogition’ this probans too could not prove the identity of the things grasped by one 
cognition because it is declared by Dharmakirti himself that one cognition can grasp many 
different things. 


Dharmakirtr is considered as a Vijfianavadin/ldealistic because of three reasons as 
stated in Pramanavartika:— 


1. Forms of consciousness can be accounted for without there being any external object." 


2. Consciousness is self luminous and requires neither an object other than itself to grasp 
nor another cognition to reveal its own self.*° 


3. Consciousness is unitary.*° 


Dharmakirti holds that he can do with consciousness alone for the following three 
reasons:— 


(1) accepting consciousness alone, we can explain every thing, 
(ii) all our purpose could be served merely by its acceptance, 
(ili) there is no difference of opinion with regard to its reality. 


Moreover, it is all the same whether we accept the external world or not; on the other 
hand, to assume the external world is to go against the law of parsimony. 


But in the Nyaya-Bindu there are clear references that external objects are known by 
perception and the knowledge is constructed according to the external object.?? In fact we 
perceive the world, we do not assume it. 


Akalanka rightly observes that the reality of the external world could not be ruled out 
because like consciousness it also is repeatedly experienced by us. The external world is not 
unreal as no counter-evidence, competent to upset its reality, is known to us. There is no 
doubt in our mind, regarding its reality. The cognition of the external world is not a delusion 
created by imagination because it is not contradicted or sublated by other valid cognitions 
and also because it bears vivid and distinct reflection of the external world. If the ideas are 
accepted as real and the external world is denied reality we go against, says Akalanka, the 
supreme authority of experience. We do not assume the external world, we perceive it. 


Akalanka points out that it is only the external things that are efficient. Ideas are not 
efficient. We do not die simply on account of our having the idea of venom. 


Dharmakirti noted some cases of the reflection of external objects without there being 
any actual external objects there outside, and on the basis of this he generalised that all the 
reflections of external objects are devoid of corresponding external objects. All the reflections 
of external objects are caused by vasana (the internal force of illusion). 


Akalanka observes that even the reflections of bodily actions and speech occur in 
dreams when there are no actual bodily actions and speech there outside. So why should 
Dharmakirti not conclude that all reflections of bodily actions and speech—in पदव्या 
well as in waking states—are due to mere vasana (nescience) and not due to other minds? 


164 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


In the state of fear etc. the reflection of an external object is no doubt sometimes 
caused by vasand but in the case of the other states, that is, in the case of the placid state 
of mind, the reflection is caused by an actual external object. Even dream cognitions 
presuppose perceptions of the external world i 


Localisation and projection involved in perception presuppose the existence of an 
object. Vāsanā cannot determine the place of objects unless they have already been perceived 
Mt 2 
by cognitions.^? 


If there were no external objects, how would Dharmakirti account for the fact that 
some cognitions to be valid and others to be invalid. 


Consciousness is not non-dual. We experience the duality of subject and object in it. 
Consciousness is non-dual means that it is beyond the subject-object duality. As soon as it 
is held to be the object of something other than itself it would no longer be called non-dual. 


The self is a relative term. The self knows itself as it distinguishes itself from non-self, 
hence the non-self is as much real as the self.” 


Cognition cannot possess externality and extension. These are not the creation of 
imagination, as their reflection is distinct and vivid. These are objects' qualities, hence 
objects are independent of cognition. If externality and extension are treated as false then 
cognition will also be considered as false. 


Dharmakirti asserts that the being of a thing consists in its being experienced. An 
object is nothing independent of knowledge or experience. He refuses to admit the existence 
of anything that could not be present in any experience in any time. Coming to Nyaya-Bindu, 
he has to face the challenge of realists (Bahyartha-Astitva-Vadins) that there are realities 
which are external to all possible experiences. Hence a fresh treatment is required to decide, 
to which school Dharmakirti belonged to. 
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Some Aspects of Jataka 294 : 
Jambukhadakajataka and the 
Western Fable of the Fox and the Raven 


Margarete Van Damme 


As to the jackal in old Indian literature, we have to make a distinction between the 
featuring of the jackal in the Paficatantra and in the Jatakas. It is linked with the purpose 
of both works. In the Paricatantra, the stories are told in order to reveal how to obtain one’s 
goal. They are full of political and practical wisdom. They teach how to become an authonty 
on the correct politics (nitivid). The Jatakas, however, have a moral tendency. The Jatakas 
are told to underline the moral values and doctrine of Buddha. 


In an earlier study (I), we have a.o. depicted the Indian Paiicatantra jackal, 
based on the vocabulary, as a starveling, a wandering wretch, always trying to get 
food. Hunger makes him crave and obtain his goal, using all kinds of tricks. lt 
makes him sly and crafty but also greedy, hypocritical and mean. 


The physical hunger cannot account for the jackal's negative behaviour in the 
Jatakas. His greed is focused on ambition and honour. The weapons he uses are 
hypocrisy and slyness. It is easy to understand that Buddha cannot appreciate this 
way of life. So it becomes clear that in the Jatakas a negative judgement is more 
frequently, more distinctly and more explicitly pronounced than in the Paficatantra. 
Buddha labels the jackal in Jat 295: miganam kotthuko anto.? 


Many researchers paid attention to the parallel between the Indian jackal and 
the Western fox. It is too simplistic to state that the jackal plays in the Indian 
literature the role the fox plays in Western literature. In similar tales or fables the 
slyness of the jackal has become characteristic of the Western fox. 


The jackal's slyness and hypocrisy Buddha disapproved of in Jataka 294 
Jambükhadaka- Jataka is the same the fox uses in the Western fable of the Fox and 
Raven as told by Aesop, Phaedrus, Babrius, Ignatius Diaconus etc. 


In this article we will focus on some striking similarities and differences in this 
specific fable. Subsequently we will also deal with the' influence on the appearance 
of the jackal-fox in literature. 

Jataka 294 : Jambükhadaka-Jataka 
A jackal spots a crow sitting on a branc 
168 


CC-0. Gurukul Kangri Collection, Haridwar 


h of a jambü tree. The crow has just 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


started eating the fruit. The jackal thinks that if he flatters the crow, he may get 
fruit. So, he flatters the crow, praises her voice, her noble appearance, her 
resemblance with a peacock, etc. The crow reacts the same way, praising the 
jackal, he that is noble in breeding and birth, can praise other’s breeding, knows 
what they are worth.” She compares the jackal with a young tiger. She shakes the 
branch and makes some fruit drop. The Spirit of the tree gets angry, calls them liars and 
scares them away. 


For the sake of completeness we mention also Jat 295 : Anta—Jataka. Here the roles are 
reversed. A jackal is eating the carcass of an old ox. A crow perches upon a tree, sees the 
jackal and flatters him so he would leave some meat for her. She succeeds in making the 
jackal share his meat. The Spirit of the tree cites : 


The lowest of all beasts the jackal is, 
the crow is lowest of all birds y—wis”.* 


Remarkable is that both creatures are cheating one another by flattering. The jackal 
praises the voice of the crow and compares her with a peacock. The crow attributes the 
jackal the qualities of a lion and a bull and calls him the king of beasts (migaraja).? 


In the gatha of both the Jatakas exactly the same turn of speech occurs. The crow of 
Jat 294 says that he who is noble in breeding and birth knows how to appreciate the noble 
one. The jackal of Jat 295 states the same. This mutual flattery makes both successful and 
evokes the contempt of the Tree spirit. 


The jackal of Jat 294 knows very well that the crow does not fit the image she tries 
to convey. But in his smooth talk, he sees an instrument to reach his goal. So he is not 
ashamed to be hypocritical. Neither is the crow of Jat 295 when he deceives the jackal in 
order to get meat’. The Buddhisatta gives the clearest qualification of jackal and crow in 
calling them liars and flatters (musavadI....pasamsake).* 


We won't elaborate on the interchangeability of crow and jackal, though we are aware 
of the fact that the crow can be as hypocritical as the jackal. For instance in Jat 384 : 
Dhammaddhaja-Jataka the Boddhisatta compares the crow with a hypocrite who charmes 
by talking smoothly, but in fact behaves as a black snake. 


Additionally we will pay attention to the fact that Buddha in the explanation of the 
story of the past (atitavatthu) in both the Jatakas (Jat 294—Jat 295) identifies the jackal with 
Devadatta and the crow with Kokalika. In 29 of the 547 Jatakas, a jackal takes part in, or 
is spoken of. Remarkable is that in 7 Jatakas, the jackal is identified with Devadatta. We 
know that Devadatta, nephew and brother-in-law of Buddha, caused the only great schism 
in the brotherhood during Buddha's lifetime and wanted him dead. His trawant was Kokalika. 
So we must not be surprised if Buddha identifies the jackal with his diabolical opponent. 
The identification of the jackal with a diabolical character has a striking parallel with the 
characterization of the Fox in the Physiologus.? 
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The Physiologus states the fox is a Bolion Xoion a cunning being and illustrates this 
by telling how the fox feigns death to catch a prey. In the same way the devil is utterly sly 
and his deeds are Polutropoi (much wandering, metaphorical : shifty, wily)"'?. The fox, 
depicted here in all his maliciousness, comes closer to the Indian jackal than his fellow in 
the fable of the Fox and the Raven. 


When we pay attention to some fables of the Fox and the Raven in Western literature, 
we are immediately struck by the fact that the Western fox commonly uses a flattering 
language. Without going into details we want to point out the striking similarities and 
differences in the Latin and Greek versions of Aesop, Phaedrus, Babrius, Ignatius Diaconus. 
And then we will follow the fox in a fable of La Fontaine, Lessing and Thurber. We find 
it advisable to give the brief content of the story in the different versions. 


Aesop, 124 (P)!! 


A fox spots a raven sitting on a tree, having snapped away a piece of meat. The fox 
would like to trick the raven out of the meat and praises him for his graceful shape, adding 
that he should be a king of birds, and that he certainly would be, if he had a voice. The 
raven, eager to show his voice, croaks loudly and drops the meat. The fox snatches it, saying 
that if he would have had brains, he would have ruled over everybody. The fable applies to 
the stupid one. 


Zo 1,13 


This fable starts with the promythium that he who takes delight in treacherous flattery, 
usually pays the penalty by repentance and disgrace. A raven has stolen a piece of cheese 
and wants to eat it on a tree. A fox sees this and praises the raven for his beautiful plumes 
and appearance, adding that if he had a voice, no other bird would be superior. The foolish 
raven, anxious to show his voice, opens his mouth, thus dropping the cheese. The sly fox 
quickly snaps it and eats it. At the end the raven mourns his own stupidity. 


Babrius 77 


A raven holds a piece of cheese in his mouth. A cunning fox, eager for this cheese, 
cheats the raven by telling how beautiful his wings are. He praises his eyes, his neck and 
says he has the breast of an eagle and can prevail over any animal with his talons. 
Unfortunately, he seems to lack a voice. The raven is puffed up by this flattering and croaks. 
The cunning fox snaps the cheese and ridicules the raven saying that he has indeed a voice 
but no brains. 


Ignatius Diaconus 1, 15 


The tetrastychs (quatrains) of Ignatius (9th century) are clearly influenced by Babrius. 


A raven is deceived by a fox. This fox reproaches him for lacking a voice. When the 


raven croaks, the fox sneers he has no brains. 
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Let us now compare the jackal of Jat 294 with the fox of the Latin and Greek texts. 


A jackal tries to seek his benefit when he spots a crow eating fruit on a tree. Flattering 
seems the right way to get the fruit. He praises the crow for qualities he obviously doesn’t 
possess : a nice voice, the appearance of a peacock. The crow responds, praising the jackal 
and thus making the fruit drop. The jackal has reached his goal. Flattery and hypocrisy pay, 
but the Boddhisatta, full of contempt, scares both away. 


Our Western fox is also looking for this benefit : he manages to obtain cheeseskmeat. 
He does not explicitly say he will flatter the bird and flatters the raven for qualities he hasn’t 
got (see above). Finally he too succeeds. 


But our fox has one big problem. The raven has the cheeseskmeat in his mouth. Thus, 
typical for all these versions is that the fox is not able to praise the voice of the raven as 
he can do in Jat. 294. 


Characteristically enough, the jackal pretends the lack of voice is the only thing the 
raven is missing. In his naivety or stupidity, the raven will show he has got one. He croaks 
and unwillingly drops the cheeseskmeat. The fox snaps it and cannot refrain from mocking 
sarcastically that the raven has no brains. 


Although the similarity is striking, we also notice a difference between the Indian tale 
and the Western fable. In the epimythium of the aesopian version is stated that the fable fits 
stupid people. In the fable of Phaedrus we learn from the promythium that the one who is 
delighted in treacherous words pays for his behaviour and in the last line of the fable we 
see the raven mourning his loss. We can imagine the fox laughing at his trick. The fable 
warns us for flatterers but they are not disapproved of, as is the case in Jat 294. 


Phaedrus calls the raven, “stultus” (stupid). The fox is, “dolosa” (crafty). In the Greek 
text Babrius uses the adjective Kerboe (bringing gain, fox like, wily) and even calls the fox 
Esope (the wise one). In Greek literature the common word for fox is Ealopes but also 
Ekerbalea or Ekerbo (the wily one) is currently used, as by Ignatius Diaconus. 


The fox still remains vivid throughout centuries, therefore we mention three remarkable 
Western versions of the fox—raven fable. 


One cannot overlook the famous fable of J.de. La Fontaine (1621-1705). 


In order to let his voice be heard, the raven drops the cheese. The victorious cunning 
fox takes pleasure in mocking the raven, saying that his experience is worth a piece of 
cheese. The raven is dazzled and ashamed and swears never to be stupid again. 


The raven in G.E. Lessing’s fable (1729-1781) is flattered by the fox. He judges it wise 
to let the fox keep to his opinion and gives him the meat, not knowing it is poisoned. Having 
eaten it, the fox dies. 


We don’t examine the tendency and presentation of the fable, but want to point out that 
here too the fox convinced the raven to drop the meat using smooth talk. 
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A very special fable is the one of J. Thurber (1894-1961). 


A fox notices a raven with a piece of cheese. The fox had read several times that the 
raven drops the cheese when he is flattered for his voice. But this raven does not do so. 
He takes the cheese in his talons and begins to chat with the fox, while mocking 
his slyness and shortsightedness. The fox, however, knows to cheat him by saying 
he is very interested in the raven, but he cannot stay due to lack of time and 
hunger. The raven asks him to stay and gives him a lion’s share. Then the raven starts 
praising himself exhaustively as a genius but the fox thanks him and runs away saturated. 
The raven, alone and hungry, is left behind. 


Thurber ends his story by saying that what we know now, Aesop and de La Fontaine 
knew before us flattering and praising yourself really sounds beautiful. 


From all this it becomes clear as well in the Jatakas as in the Western fables, flatering 
and hypocrisy are the starting point. The underlying message contains a warning against 
flatterers. As to the protagonists, we can say that the jackal is depicted as a hypocrite, a 
mean character, where in the Western versions, he became the cunning, the wily, the roguish 
one. He is the great victor. 


With this article we have attempted to shed light on Jataka 294 and the famous Westem 
fable of the Fox and the Raven. We do not deny that there are striking similarities between 
the Indian jackal and the Western fox, but we point out that there are also remarkable 
differences. One cannot merely substitute the jackal by the fox and vice versa. After all the 
Indian jackal has a proper face and there will always be jackal and fox hunters trying to 
catch them. 
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What’s Physical about the Early Interpretations 
of the Japanese Tendai Doctrine of Realization 
of Buddhahood with this Very Body? 


Paul Groner 


Introduction 


This paper is a continuation of my earlier work on the Japanese Tendai concept of 
“realization of Buddhahood with this very body” (sokushin jóbutsu).! My first essay focused 
on Saicho's use of the term to explain why the Lotus sūtra was superior to other texts. A 
recent study surveyed some of the historical sources for discussions on the concept. A third 
essay was concerned with interpreting the concept of “realization of Buddhahood” (jóbutsu). 
In particular, it focused on the way in which Tendai monks gradually shortened the path to 
Buddhahood and reinterpreted the concept in such a manner that the term “Buddhahood” 
applied to increasing numbers of people, including those at low levels on the Buddhist path. 
This paper is concerned with the first part of the term sokushin jóbutsu, the problem of what 
was meant by sokushin. Although I have generally translated the term as "with this very 
body,” several years ago the late Professor Tamura Yoshiro of Tokyo University challenged 
my translation of the term, stating that he preferred something closer to Hakeda Yoshitó's 
“attaining enlightenment in this very existence.” 


A sense of “this lifetime” or “this existence” is certainly found in some of the discussions 
of sokushin jóbutsu when terms such as genshó (current lifetime) were used. While the 
emphasis on the mental side of Buddhahood is easier to understand than a consideration of 
the physical aspects, many of which may seem like extraneous elements that should be 
discarded as superstitious or primitive, the physical side of Buddhahood has always been 
important in traditional Buddhism.’ Early Buddhists speculated about whether the Buddha 
had the same lifespan as ordinary human beings or could have lived for an con. Buddhas 
were said to have certain physical qualities such as thirty two primary and eighty secondary 
marks. Included were such attributes as having a golden hue to the skin.” In addition, 
Buddhas had certain superhuman abilities, some of which enabled them to be largely free 
from the physical dangers that ordinary human beings feared; others enabled them to live 
for a very long time.? If we ignore the physical aspect of Buddhahood, we fail to understand 
the full range of what Buddhahood meant for medieval Japanese Buddhists. Trans Or 
in the physical body provided concrete evidence that a spiritual or mental change ha 
occurred. Terms such as “enlightenment” or *Buddhahood" sometimes seemed so vague that 
physical evidence must have been welcomed by many. 
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The physical side of Buddhahood did not stop with the Buddha’s body. Buddhahood 
might entail a transformation of the world in which the Buddha lived. Debates about pure 
lands and the realization of Buddhahood by trees and grasses explored certain aspects of this 
issue. Did plants realize Buddhahood through the achievements of a practitioner or did 
plants somehow practice? Such issues bring us back to the importance that the physical 
world held for the medieval Japanese thinker. 


The Tendai treatment of the realization of Buddhahood with this very body is based on 
the story of the Naga girl in the Lotus sütra, an account that illustrates the role of the body 
in the account. Rather than base the treatment of sokushin jóbutsu solely on doctrinal 
discussions such as emptiness, Tendai exegetes chose to examine the story of the physical 
transformation of an eight year old Naga girl who became a male and realized Buddhahood.* 


In the following paragraphs, I examine several of the discussions associated with the 
character “with this very body" (sokushin) in the term sokushin jóbutsu. In most cases, 1 
have based my discussion of sokushin jóbutsu on an account of discussions by Ennin 
(794—864) that were recorded by his student Rinshó (fl. late ninth century) because his text 
is straightforward enough to serve as a good basis for an investigation of the topic. In some 
cases, my investigation of the subject goes on to include a consideration of positions held 
by other monks such as Annen (841—889?), Genshin (942-1017), and Senkan (918—984). 
Early Tendai monks enjoyed considerable freedom in their responses to the questions posed 
in the debates. The treatment of a subject like sokushin jóbutsu can be seen as a discussion 
that ranges over the positions held by scholars over the centuries. Although certain positions 
such as an outright rejection of the rapid realization of Buddhahood might be too close to 
those associated with Hossó monks, a wide variety of positions were still possible and 
acceptable in the context of debates and monastic examinations (rongi) as long as the 
argument was coherent." Eventually the debates assumed more of a closed format so that 
the parameters of the discussion were defined by positions of such figures as Annen. 


On the Physical Qualities Associated with Tendai Views of Sokushin Jóbutsu 


A technical term such as "realization of Buddhahood in this very body" seems odd 
when it is analyzed. All Buddhas realize Buddhahood with the body that is “at hand". This 
would be the case whether the realization of Buddhahood has required training lasting eons 
or a comparatively short period. For Tendai practitioners such as Annen, the term referred 
to realization of Buddhahood while a worldling (bonbu), and realization of Buddhahood 
within a single lifetime (isshó j6butsu), in other words a case where the practice that leads 
to Buddhahood is accomplished in a single lifetime.? 


In order to explain how advanced practitioners obtained these special characteristics or 
abilities, Tendai thinkers argued that practitioners who had reached a certain stage—the first 
abode (shojü) of the Perfect teaching according to the Tendai tradition—could manifest a 
body in which the lifespan and physical characteristics would be determined by the 
practitioner's wish (ishóshin), rather than be determined by his Karma. If the path to 
enlightenment stretched out over many eons or even over several lifetimes, then the transition 
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from a body whose life and death were determined by Karma (bundan 51017) to an existence 
determined through one’s wish (hennyaku shóji or ishóshin) was marked by death and 
subsequent rebirth. However, when much or all of the path was traversed in a single lifetime, 
death and subsequent rebirth could not mark the transition. As a result, questions arose about 
whether the limitations of bodies determined by Karma still applied to those people who had 
realized high levels of the Buddhist path in a single lifetime. 


Chinese T'ien-tai monks, basing their opinion upon the Ta-chih-tu lun, generally 
argued that after a person had acquiesced to the unproduced quality of Dharmas (mushóhónin), 
he had to abandon the body with which he had been born and acquire a Dharma-body (hosshin 
or hosshóshin). Only then could he possess such superhuman powers as clairvoyance." 


Another possibility was suggested by Chan-jan (711-782). However, a practitioner 
might ascend to the abodes or grounds and attain acquiescence to the unborn nature of 
phenomena with the same karmically conditioned body he had received at birth (shóshin 
tokunin), the body of a worldling. In such a case, questions might be raised about what 
extent the practitioner was limited by the physical body he had received at birth, whether 
he had cut off all defilements, and to what extent he had the various powers traditionally 
associated with sages or Buddhas. Such a practitioner was contrasted with the more traditional 
view of an advanced practitioner, someone who had eliminated all defilements, attained a 
Dharma-body (hosshin), and gone to the Land or True Reward without Obstruction (Jippó 
mushógedo).!' 


If sokushin jóbutsu were to be relevant to Japanese Tendai monks, it had to be a goal 
that could be attained in this lifetime and with the body that had been received at birth, the 
body of a worldling. However, because the physical qualities that accompanied Buddhahood 
were still important as tangible proof that the goal had been attained, the sometimes conflicting 
models of these two views of enlightenment and their physical aspects had to be balanced. 
During the Jógan era (859-876), monks of the Tendai School had argued bitterly amongst 
themselves about whether sokushin jóbutsu referred solely to a mental transformation or 
whether a physical transformation was also necessary for the attainment of Buddhahood. For 
example, in the sixth month of 863, the issue of sokushin jóbutsu arose as a point of 
contention amongst Tendai monks during lectures on the Lotus Sütra. One group of Tendai 
monks, led by Jósai and Enjó, argued that sokushin jóbutsu referred only to a mental 
transformation in the practitioner but not to any physical changes. Another group, led by 
Ennin, maintained the position that physical changes might indeed accompany sokushin 

jobutsu.'* The debate revolved around issues such as whether a person who had attained 
sokushin jóbutsu acquired physical characteristics such as invulnerability to physical harm 
and the power to travel to certain other realms. Because of the disagreements amongst 
Tendai monks on the rapid realization of Buddhahood, Ennin gave several lectures on the 
subject. The issue was also raised in debates between the Tendai and Hossó Schools and 
came to occupy a major place in the discussion of sokushin jóbutsu by Rinshó and Annen. 
the peculiarities of Tendai literature on 


The above account helps to explain one of i 
i : j f the Esoteric Buddhist doctrines and 


sokushin jóbutsu, why it often excludes mention o 
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practice. In this case, the Tendai monks were divided, possibly on the basis of whether 
their education focused on the Esoteric course (shanagó) or exoteric course (shikangó) on 
Mount Hiei. In addition, much of the literature on sokushin jóbutsu was intended to be used 
in debates, a set of examination based on exoteric Buddhist teachings. An understanding of 
the educational system on Mount Hiei provides an important context for our understanding 
of sokushin jObutsu. 


The subject of physical transformation may have arisen in part because of ambiguities 
in the legend of the Naga girl related in the Lotus sütra, the story that served as the lucus 
classicus for Tendai presentations of sokushin jóbutsu. In particular, the story did not provide 
clear and convincing proof that the realization of Buddhahood with the body the practitioner 
had received at birth was possible. The Naga girl's miraculous transformation into a male 
and instantaneous journey to a Buddha-land in the south could be interpreted in at least two 
ways, the first being similar to arguments that her story was an expedient teaching and the 
second that it was an ultimate teaching. According to the first interpretation, if she had the 
body of a sage, a body determined through her own mental powers, then these events could 
be interpreted as manifestations (6) emanating from a Buddha or Bodhisattva in “the Land 
of True Reward Without Obstruction" (jippó mushógedo). In this case, although the story of 
the Naga girl would be considered as a record of expedient activities to lead sentient beings 
to the ultimate teaching, the story would not necessarily demonstrate that sentient beings 
could realize Buddhahood with this very body, the body of a worldling. The second alternative, 
that the body she had been born with actually had been transformed (ten) so that she could 
travel to the southern land through her own superhuman powers (Jinzü), seemed to offer 
richer possibilities to Japanese Tendai monks. If that transformation represented a new life, 
then it was of little interest to monks who were concerned with realizing Buddhahood during 
their current existences. However, if the transformation was in form only and did not require 
death and rebirth, then the Naga girl's attainment suggested that worldlings could realize 
Buddhahood with their karmically determined bodies, as well as gain superhuman powers. 
She thus served as a model for the realization of Buddhahood with this very body.'* 


The implications of these questions eventually focused on several issues in ninth century 
and tenth Tendai discourse. Three of the main questions debated are surveyed below : 
(a) whether the karmically-determined body is abandoned or not; (b) whether a person who 
had realized sokushin jóbutsu still had to fear physical harm; and (c) the lands to which a 
person who had realized sokushin jóbutsu could travel. 


A. On Whether the Kamically-Determined Body is Abandoned or not 


In ninth-century Tendai circles, this issue was expressed as a debate over whether the 
Naga girl realized Buddhahood with a transformed karmically determined body or whether 
she completely abandoned it for a new body. This question was not expressed clearly in 
Saichó's discussions of sokushin jóbutsu, partly because he had maintained that sokushin 
j6butsu could occur over three lifetimes. In addition, like Chan-jan, Saichó had interpreted 
the story in terms of both “actual realization" (jittoku) and “provisional activity" (gongyó).'? 
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As Tendai monks began to import Esoteric practices, they lost interest in discussing the 
possibility that the goal might require several lifetimes and emphasized the attainments 
possible in a single lifetime, making the status of the Naga girl's karmically determined 
body much more important than it had been for earlier Tendai monks. On the basis of 
teachings Ennin had received in China from the master of Esoteric Buddhism Yüan-cheng, 
Ennin argues that the Naga girl did not actually abandon (sha) her body; rather her original 
body was transformed (tensha) without actually being abandoned.'^ His disciple Anne also 
claimed that the Naga girl did not abandon her original body; it was merely transformed 
(tenpen or henjó), just as ice is transformed to water when it melts without losing its basic 
qualities as water. 


Several decades later, Annen described the transformation as affecting only the Naga 
girl's genitals, not her entire body.'* Her transformation to a male body was the attainment 
of the first abode. She subsequently went to a land in the south where “she” realized supreme 
enlightenment by going through the eight major stages in the Buddha's life (hassó). Because 
the second of the eight stages was birth, to some it seemed questionable whether she really 
had attained enlightenment without abandoning her original body and acquiring a new one.” 
Annen argued that the Naga girl in essence (tai) had a Dharmakaya at the time she was born 
(a status attained by Bodhisattvas as was mentioned above); her apparent transformations 
were the functioning (yu) of that body.?? 


Senkan (918-984) dealt with the issue by arguing that the Naga girl had realized 
Buddhahood twice, once in the Naga palace under the sea and the second time in the 
"Spotless" land to the south. This is a view that differed from that presented by Ennin's 
disciples Rinshó and Annen, possibly reflecting Senkan's affiliation with the Onjóji lineages 
that differentiated themselves from Ennin's lineages. For Senkan, the realization in the 
Naga's palace was due to the Naga girl's practices for her own enlightenment. When she 
went south, she manifested a male body for the sake of others.?! 


The discussion of the physical qualities that accompanied sokushin jóbutsu extended 
to the special marks that Buddhas were said to have. In the following passage, Rinshó 
comments upon one of those marks, the golden hue of the Buddha's skin. Rinshó took a very 
liberal position, arguing that even people who have realized sokushin jôbutsu early in their 
practice can attain the special marks of the Buddha. Unfortunately, the golden hue is invisible 
to the ordinary person, a characteristic of many of the Buddha's supernatural marks. The 
claim that only a Buddha or advanced Bodhisattva could perceive many of the changes that 
occurred with sokushin jóbutsu is also found in other discussions. 


Question : When one obtains the body of a Buddha, will he definitely have a skin with 
a golden hue? If he is at the stage of verbal identity (myôji soku) when he realizes Buddhahood, 
will he have (a golden hue)? 


Answer : He definitely will have (the golden due)? 
Question : Why is the golden hue invisible? 
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Answer : This is due to a fault in the observer, just as it is not the fault of the sun or 
moon (if a person fails to observe their brightness). 


Question : The attribute of a golden hue is the result of myriads of practices. How can 
it be obtained by someone who is merely at the stage verbal Identity? 


Answer : Two types of superhuman attributes exist. The first arises through the practice 
of religious austerities (shutoku), and is explained within the Hinayana and Pervasive 
teachings. The second arises as an innate function (hottoku) of the practitioner, and is 
explained within the Separate and Perfect (betsuen) teachings.” 


Rinshó's views may reflect a distinction made by Ennin between the realization of 
Buddhahood by worldlings (bon'i jóbutsu) and realization by sages (shói jóbutsu). 


Worldlings are able to realize Buddhahood through the power of the three mysteries 
without having completely eliminated their defilements; as a result, their physical qualities 
can be perceived only by Buddhas. In contrast, when a sage realizes Buddhahood, he has 
eliminated all defilements and his special physical qualities are visible to both ordinary 
people and other sages.” 


B. Fear of Physical Harm 


Passages that promise protection for Buddhists are found in many Mahayana texts. The 
following two are from the Lotus Sutra. 


If there is a monk who can expound the Lotus Sütra, and whose thought is free of envy 
and anger and of the obstructions of assorted agonies, then he shall have no care for 
detractors, nor be in fear of wielders of knives or staves. 


He shall travel fearlessly like a king of lions.” 


These passages referred to people who performed Comfortable Practices (anrakugy6), 
activities prescribed for Bodhisattvas who propagated the Lotus Sütra. The chapter on 
Comfortable Practices had played a key role in the thought of Chinese T'ien-t'ai monks such 
as Hui-ssu and Chih-i (538—597); it also had provided Saichó with scriptural support for his 
rejection of the "Hinayana" Ssu-fen lü precepts. Thus, such promises of supernatural 
protection presumably applied to those who had attained sokushin jóbutsu. However, any 
Tendai practitioners in Japan who had attained sokushin jóbutsu were not necessarily 
invulnerable because they still had the body of a worldling. Their realization had been so 
rapid that their physical power may not have matched their mental powers. 


The debate over this issue focused on a passage from the Chin-kuang-ming ching, 
(Suvarnaprabhasasütra). The question of whether an advanced practitioner had to fear physical 
harm was first raised in Japan by Gishin in a paraphrase of a passage from Chih-i's Fa—hua 
hstian-1. 

Question : A Hinayana (sanz6) Bodhisattva can backslide (daraku). If the Bodhisattvas 
of the other three teachings do not do so, then why is there a passage in the Chin-kuang-ming 


ching that states, “Someone who has attained the tenth ground still must fear tigers, wolves, 
and lions”? 
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Answer : If one is killed by evil friends (akuu), then he will drop into hell, but if he 
is killed by a bad elephant he will not drop into hell. If (this passage is considered in respect 
to) the teaching that a follower of the Perfect Teaching can jump (ch6t6) to the ten grounds 
with his current body, then it means that because all the defilements have been destroyed, 
he does not have any Karma that would cause him to drop into hell. However, because he 
still has the body (of a worldling), he has not yet escaped danger from wild animals. As for 
those people who follow the other teachings, because they cannot rise to the ten grounds in 
a single lifetime, they practice and study and so consider the defilements to be like tigers 
and wolves.” 


The basic issue in the passage from the Fa-hua hsüan-i originally was whether 
practitioners of the Perfect Teaching could still backslide. Two positions were discussed and 
reconciled. The first concerned the belief that Hinayanists might backslide, but that followers 
of the other three teachings (Pervasive, Separate, and Perfect) who had attained the ten 
grounds would not do so. This position had to be reconciled with the statement from the 
Chin-kuang-ming ching that at least some of those in the ten grounds still had to fear 
physical harm from wild animals. The presence of fear in these advanced practitioners 
suggested that they still had defilements that had not been eliminated and thus might still 
retrogress. However, this position seemed to contradict the view that those people who had 
achieved the ten grounds were supposed to be free of defilements that could cause 
retrogression. Chih-i reconciled these two positions by claiming that when the passage from 
the Chin-kuang-ming ching was applied to the follower of the Perfect Teaching who had 
jumped to the tenth stage, it demonstrated that this practitioner still had to fear physical 
harm from wild animals because he still possessed the body he had received at birth, a body 
that was subject to physical ills. He presumably did not have to fear being beset by defilements, 
however. This person would have to wait until his next birth to receive a Dharma-body. 
Followers of the Pervasive and Separate teachings who achieved such high stages did not 
have such fears because they could not attain the tenth stage in a single lifetime and 
presumably would acquire a body created through the mind (ishóshin) during rebirth. The 
vulnerability of the Perfect practitioner was a liability due to the speed of his achievement. 


Even though Chih-i allowed for the theoretical possibility of rapid realization of 
Buddhahood, the issue of whether people who had achieved high stages on the path were 
invulnerable had not been an important issue for Chinese T’ien-t’ai monks. They had generally 
agreed that the practitioner would have to be reborn if he were to acquire a body that would 
allow him to be free from fear of harm from animals or other physical ills. In contrast, this 
issue was bitterly debated among Japanese Tendai monks, particularly during the 863 debates 
within the Tendai School. Many Tendai monks had argued that the attainment of the first 
abode through sokushin jóbutsu entailed certain physical powers. Since those powers were 
tangible proof of that attainment, the issue of physical power was a crucial one. 


Annen, on the basis of teachings that he probably had received from Ennin, suggested 
that a physical transformation had indeed taken place. “If the body does not become bee 
of a Buddha), the mind also will not become that of a Buddha. If the mind has become that 
of a Buddha, then the body will surely accompany it. However, if the practitioner’s 
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discerning wisdom was not yet mature (kanchi mijuku), then he still had to fear physical 
harm.?* 


The view that someone who had virtually attained Buddhahood still did not have a 
profound level of discerning wisdom (kanchi) was not convincing. Consequently, later Tendai 
scholars sometimes argued over Ennin’s explanation. Shudatsu (1804-1884) cited a number 
of examples of non-Buddhist practitioners who had miraculously tamed animals. If non- 
Buddhists could perform such feasts, then so could a person who had attained sokushin 
jobutsu. 


A passage from Ennin’s commentary on the Susiddhimahakara-mahatantra-sadhano- 
payikapalala, the Soshitsujikarakyó ryakusho, provides a slightly different perspective on 
the problem. Ennin distinguished between two types of realization of Buddhahood through 
Esoteric practices: realization as a worldling, (bon’i jóbutsu) and realization as a sage (5167 
jóbutsu). In realization as a worldling, the practitioner has obtained the wisdom of a Buddha 
through the empowerment of and response to the Buddha obtained through the practice of 
the three mysteries (sanmitsu kaji). He realizes the wondrous aspects of the world in which 
he has been living all along. However, his attainment would seem to be of a limited duration 
because his defilements have not all been completely cut off. The Karma that determines his 
body and the world (eshó nihó) in which he lives is transformed only partly; as a result, he 
is not necessarily free to do whatever he wishes.*' Only sages can perceive his special 
aspects. 


In contrast, realization by a sage is a permanent accomplishment because all defilements 
are eliminated. He has practiced day and night without tiring until his personal Karma and 
the Karma that determines his environment interpenetrate (yüzü) to the extent that he has 
all the freedom that superhuman abilities allow. But worldlings and sages can perceive his 
accomplishments and physical aspects. 2 


C. Travel to Other Lands 


The physical abilities of a person who had realized sokushin jóbutsu was closely 
related to the topic of whether he might travel to certain Buddha-lands with the body he had 
received at birth. In order to understand Tendai discussions of this issue, the Tendai 
classification of four types of Buddha-land must be examined. The first and lowest type was 
Land of Both Sages and Worldlings (bonshé dogodo). These lands could be either pure or 
polluted. This world (Jambudvipa) is an example of a polluted realm with both sages and 
worldlings that is a realm of a manifested Buddha (nirmanakaya). Amitabha's paradise, 
Sukhavati, is an example of a pure realm where both worldlings and sages reside. 


The second type, the Land (for those who had practiced) Expedient Teachings and Still 
Had a Remainder of Ignorance (hóben uyodo), was used by Tendai monks to explain how 
Hinayanists could continue their practice and eventually attain Buddhahood. They would 
appear in this land and eventually realize Buddhahood by learning about the teachings of 
the Lotus Sütra. Five types of beings—stream-entrants, once-returners, non-returners, arhats 
and pratyekabuddhas—would appear in this land through transformation (hennyaku); this 
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mode of rebirth was such a prominent feature in descriptions of the land that it was sometimes 
known as “the Land of Transformation” (hennyakudo). Because such beings had destroyed 
most or all of the defilement that could be eliminated by insight and meditation (kenjiwaku) 
and that tied them to this threefold realm, this Buddha-land was outside of this threefold 
world. A person thus could not physically travel to that realm with his karmically determined 
body; he could only appear there as a transformation if his practices were sufficiently 
advanced. Although arhats believed that they had attained nirvana without remainder and 
therefore would have no further rebirths, according to Tendai doctrine, they still had not cut 
off the most fundamental types of ignorance (jinjawaku) with the expedient Hinayana 
practices they followed. Consequently, the second land was called the “Land (for those who 
had practiced) Expedient Teachings and Still Had a Remainder (of Ignorance) (haben 
uyodo).” 


The third type of land was called “the Land of True Reward without Obstruction” 
(17070 mushogedo). It was called “true reward” because this land was not the result of 
expedient practices like the first two. Bodhisattvas who had attained either the first ground 
in the Separate Teaching or the first abode in the Perfect Teaching and the sambhogakaya 
Buddha resided in it. Those beings in the second land who were sufficiently advanced would 
go to this land; like the second land it was entered through transformation. 


The fourth type of land was called “the Land of Eternal Tranquillity and Illumination 
(jojakkodo).”** The three descriptive terms in the name, “eternity, tranquillity and illumination,” 
are said to refer to the full manifestation of the three virtues (santoku) innate in all sentient 
beings (1) Dharmakaya, (2) wisdom, and (3) emancipation or freedom from suffering. It is 
the land of the Dharmakaya Buddha. At this stage the Buddha and the land are identical. 


Chinese T'ien-t'ai masters, such as Chih-i and Chan-jan, had argued that a person who 
had attained some of the higher stages on the path, beginning with the first abode that 
entailed acquiescence to the unborn nature of phenomena (mushóhónin), but who still retained 
the body received at birth, would be able to travel about this threefold realm (consisting of 
the desire, form and formless realms) and preach to sentient beings through various 
superhuman abilities gained through his practices. However, such a person would not be 
able to travel to the Land (for those who had practiced) Expedient Teachings and the Land 
of True Reward without Obstruction with the body he had received at birth; only those who 
could manifest themselves (kid) in other realms could travel to such lands. A practitioner 
would have to be reborn first with the special body of a Buddha in order to travel to such 
lands.» Thus, only after the practitioner had died and been reborn, possibly in one of the 
higher lands, did he obtain the Dharmakaya.*° 


Some Japanese Tendai thinkers, led by Ennin and his followers, had argued that a 
person could realize the Dharmakaya (hosshóshin) without undergoing death and rebirth. 
This process had been described as a transformation of the five aggregates (skandhas) so 
that they would be pure and permanent, like those of a Buddha. Yet such PE EIER आ 
possessed the body they had received at birth. Because travel outside of the three on rea a! 
was one of the abilities that was entailed by the acquisition of the body of a Buddha, the 
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issue of whether a person who had attained sokushin jobutsu could travel to such realms 
became the focal point of debates within the Tendai School. Could a person who had 
realized sokushin jobutsu, retaining the body received at birth, travel without obstructions 
to both the Land (for those who had practiced) Expedient Teachings and the Land of True 
Reward in order to propagate the scriptures and benefit those beings who had not yet 
realized supreme enlightenment? Ennin had to interpret statements by Chih-i and Chan-jan 
that called this ability into question. If a person who had realized sokushin jobutsu could not 
travel to other realms, could that person actually be said to have realized Buddhahood? 


Several explanations concerning the reasons why a person who had realized Buddhahood 
might not be able to travel to these lands were advanced. Rinsho noted that a person who 
had acquiesced to the unborn nature of phenomena might still have remaining ignorance that 
would prevent him or her from travelling to such lands. For example, a Hinayanist might 
have cut off some defilements, but still not have cut off all of them and thus would not be 
able to travel to other lands. However, a Mahayanist with superior religious faculties might 
be able to cut off all defilements and would be able to travel to such lands. The issue was 
not whether a person still had the body he had received at birth, but the extent to which the 
defilements had been eliminated.?* 


A similar explanation is said to have been advanced by Ennin who argued that the 
practitioner’s discerning wisdom (kanchi mijuku) must not yet be fully developed. However, 
if a person's wisdom had fully matured, then he or she would certainly be able to travel to 
such realms.?? 


In addition, Rinsho added that because both body and mind were affected by the 
realization that they were unproduced, enlightenment should not be said to affect only the 
mind and not the body. If a practitioner still had any remaining tainted Karma, it could be 
converted to untainted Karma. Finally, Rinsho added that any reservations about the possibility 
of travelling to other realms expressed by Chih-i or Chan-jan had applied only to those 
practitioners who had recently acquiesced to the unborn nature of phenomena (shinnyüsha 
no ninryoku).*° Later interpreters would interpret the issue in terms of the three thousand 
realms in an instant, arguing that no distinctions need be made between the various realms 
by an enlightened person.*! 


Issues about whether a practitioner could go to the Land of Eternal Tranquillity and 
Illumination (jojakkodo), the abode of the Dharmakaya, also arose. In the following set of 
questions and answers, Rinsho identifies entry into the Land of Eternal Tranquillity and 
Illumination with sokushin jobutsu. 


Question : If a person realizes Buddhahood with this very body, attains the first abode 
and assumes an eternal Dharma-body Buddha (joju hosshin butsu), in what lands will that 
person reside? 


Answer : In either the Land of True Recompense or the Land of Eternal Tranquillity. 


Question : Why can that person reside in these two lands? 
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Answer : Because one has cut off defilements and seen the principle, one resides in 
Land of Eternal Tranquillity and Illumination. But if some defilements remain, then one will 
be (re)born in the Land of True Recompense.... 


Question : Entry into which of these two lands should be considered a necessary part 
of sokushin jobutsu? 


Answer : Entry into the Land of Eternal Tranquillity and Illumination. 
Question : Why? 


Answer : The appellation of “Buddha” is based on the absence of the round of birth 
and death. When one enters the Land of Eternal Tranquillity and Illumination, one has 
already left the two types of death (that is, death due to Karma and death through 
transformation)....? 


In this exchange, Rinsho argues that entry into the Land of Eternal Tranquillity and 
Illumination is virtually identical with sokushin jObutsu. He thus brings entry into the highest 
of the four lands down to a relatively low and accessible level, that of the person who has 
realized sokushin jObutsu, a stage that was increasingly identified with lower levels of 
attainment. 


Conclusion 


In the foregoing discussion, several of the questions concerning the physical side of the 
Tendai teaching of sokushin jobutsu have been discussed. Each of these issues had 
ramifications and side issues that have not been explored in this paper. The discussions 
themselves were intellectual exercises that were used to train monks to interpret and resolve 
the differences in a variety of texts. In a sense, discussions of the physical manifestation of 
Buddhahood often seemed to be more of an intellectual exercise then a description of the 
physical dimension of Buddhahood. The discussions usually did not mention the actual 
practices that a monk might perform. Instead, the various aspects of a monk’s life were 
compartmentalized. Discussions of sokushin jóbutsu usually focused on exoteric texts. 
Although the Esoteric practices that might culminate in realization of Buddhahood with this 
body were rarely mentioned in monastic debates, the mentions of the Naga girl in some of 
Ennin's texts does demonstrate some interaction between the debates and Esoteric Buddhism. 
Although many questions remain concerning the significance of discussion of the physical 
aspects of Buddhahood, I hope that this brief examination reveals some of the parameters 
of these discussions and the context in which they occurred. Finally, I would note that 
discussions of such topics as the physical dimensions of sokushin jobutsu gradually led to 
new conceptions of what Buddhahood entailed and how it might be realized. 
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Taiz kongd bodaishingi ryakumondosho 2, T 75.472a. 


. Ta-chih-tu lun, T 25: 146b, 351a, 602a. The use of the term hosshin (Dharma-body) to refer to a bodhisattva 


is noteworthy. According to the Ta-chih-tu lun, fascicle 38 (T 24: 342a), “There are two types of Bodhisattvas: 
(1) the Bodhisattva who has the body he received at birth; and (2) the Bodhisattva with a Dharma-body.... 
The Bodhisattva with a Dharma-body cuts off the fetters and attains the six supernatural powers. The 
Bodhisattva who has the body he received at birth has not cut off the fetters. Some of them eliminate 
desires and attain the five supernatural powers." 


. An early comparison of the two types of practitioner is found in the Ta-chih-tu lun (T 25: 342a). The two 


types are mentioned by Chih-i in the Fa-hua hsüan-i and by Chan-jan in the Fa-hua hsüan-i shih-ch’ien 
(in Nihon Bussho kankokai, ed. Tendai Daishi zenshü Hokke gengi [Tokyo: Nihon Bussho kankókai, 
1970] 1:149). Hereafter Tendai Daishi zenshü is abbreviated as TZ. 


. Reported in Annen, Sokushin jobutsugi shiki, in Tendai sosho (Tokyo: Tendaishü daigaku shuppankai, 


1922) p. 235-37; Bodaishin gishó, T 75:472b; Shóshin, Maka shikan shiki, TZ Maka shikan 4:568-69; 
Taiho Shudatsu (1804-1884), Hokke gengi shakusen kójutsu, TZ Hokke gengi 2:146. Annen's text and an 
annotated Japanese translation has recently been published in Sueki Fumihiko, Heian shoki Bukkyo shiso, 
pp. 523-653. 

No biography exists for Enjo. Three days before Ennin died early the next year, he conferred an Esoteric 
initiated on Jósai. Jósai became a prominent member of Hiei, serving as court chaplain (naigubu), master 
of Esoteric Buddhism, and head of the Hédoin in Western Pagoda (Saito) section of Mount Hiei (Saeki 
Ariyoshi, Jikaku Daishiden no kenkyü [Tokyo: Yoshikawa kóbunkan, 1986, 302-3; Honchó kósóden, BZ 
[Suzuki ed.] 63:63a). Despite the disagreements between the monks, they still remained on good terms. 
The Lotus lectures were probably conducted in memory of Saichó on the anniversary of his death. 
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A debate between Tendai monks which may be related to this one was reported in Enchin’s Dainichikyosho 
sho (BZ 26:678) and in a fuller form in Shoshin's Hokke mongu shiki (TZ Hokke mongu 4:1998a). 


. When the teaching of sokushin jóbutsu was discussed in terms of Esoteric teachings and practices, the 


question of whether the practitioner could have the body of the Buddha does not seem to have been raised 


- very often, possibly because the practitioner's actions were identified with those of the Buddha as one of 


17. 
18. 


19. 
20. 


the Three Mysteries (Okubo Ryoshun, “Ennin no sokushin jobutsuron," Indogaku Bukkyógaku kenkyü 63 
[1983]: 141). 

For a typical discussion about whether the Naga girl is a manifestation or travels through her superhuman 
powers are found in Sokushin jobutsugi shiki, pp. 188-89. Another possibility raised, but not developed, 
was that she was a goddess (Rinshü, Tendai Hokkeshü sokushin jobutsugi, p. 13a-b). 


. ‘Hokke shuku, Hieizan senshuin fuzoku Eizan gakuin (ed.), Dengyo daishi zenshü (Tokyo: Sekai seiten 


kankó kyókai, 1975) 3: 264. Saicho referred to Kegon teachings on nature origination (hosshó engi) to 
make the point that essential equality of all phenomena did not hinder the existence of distinctions. 
translate passage 


. Annen, Sokushin Jobutsugi shiki, p. 235. Rinshü makes a similar distinction in his discussion of the 


transformation, Tendai Hokkeshü sokushin jobutsugi, p. 2b; Sueki, Shoki Heian, p. 657. In the 
Soshitsujikarakyo ryakusho (T 61:390c), Ennin explains the transformation (tensha) of the worldling's 
body into that of a sage as being the result of Esoteric teachings. His statement indicates the influence of 
Esoteric teachings on the interpretation of the story of the Naga girl even though that influence is no 
explicitly stated in many of the discussions. If Yüan-cheng was the source of this teaching, it suggests that 
Chinese Esoteric teachers may have been the origins of some of the ways in which Japanese T'ien-t'ai 
differed from its Chinese counterpart. Chiba Shokan (“Jikaku Daishi no sokushin jóbutsu ni tsuite," Tendai 
gakuho 26 [1984]: 166-169) suggests that doctrines such as the realization of buddhahood by worldlings 
(bon'i jobutsu), the transformation of karmic results (tenbo), and realization of a “seeming” Buddha-eye 
(ji-Butsugen) were influenced by Yiiancheng. 

Min'yu benwakushd, Dengyó daishi zenshü 3:371-72. 

Annen, Sokushin j6butsugi shiki, p. 193; also see Tokai kudenshó, in Tendai shüten kankókai, ed. Tendaishü 
zenshü (Tokyo: Daiichi shobo, 1973) 9:56b. 

This issue is raised in Genshin's Sokushin jóbutsugi shiki, Eshin sozu zenshü 1:11b. 

Annen, Sokushin jobutsugi shiki, pp. 184-89; also see Rinsho, Tendai Hokkeshü sokushin jóbutsugi, 
pp. 13b-14a. The attainment of the first abode was said to entail the eight stages of the Buddha’s life (Inaba 
Enj6, Tendai shikyogi shinshaku [Kyoto: Hózókan, 1953], p. 289; T'ien-t'ai Buddhism: An Outline of the 
Four Teachings [Tokyo: Daiichi 51006, 1983], p. 157). Questions about whether the Naga girl was actually 


- bom in the southern land or appeared through per powers are found in Shóshin, Hokke mongu shiki, TZ 


21. 


22. 
23. 


Hokke mongu 4:2009. 

I am indebted to Okubu Rydshun’s penetrating analysis of this passage; see Okubo Ryoshun, Tendai 

mikky6 to hongaku 51756, pp..128, 140-43. In fact, Okub6’s scholarship has served as a guide to these 

issues more than the few mentions in these notes reflect. 

Tendai Hokkeshü sokushin jobutsugi, pp. 11a-b; Sueki, Heian shoki, pp. 664-65. 

Soshitsujikarakyo ryakusho, T 61: 401b-c. Similar passages, though without the term bon'i jobutsu, are 

found in Rinsho, Tendai Hokkeshu sokushin jóbutsugi, p. 2b; Annen, Sokushin j6butsugi shiki, pp. 193. 

The term “realization of Buddhahood by worldlings" is not used by Ennin to suggest that Buddhahood is 

readily available to almost anyone, but to indicate the special circumstances in which a worldling realizes 

enlightenment while he still has the body of worldling. It is thus similar to shoshin tokunin (acquiescence 

to the unproduced nature of phenomena during one's current existence). 7 

Ennin also interpreted the six degrees of identity in terms of Esoteric Buddhism, noting that We should 
i is is the verbal (identity) of Vairocana (myoji shana). 

say that when one hears the words (of Buddhism), this i Y Sine E 

When one practices, this is the (identity of) practice of Vairocana. And if one zt FUP. , 

this is the ultimate (identity of) Vairocana” (Shóshin, Maka shikan shiki, in TZ Ma 1569). 
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Miao-fa lien-hua ching, T 9: 38a, 39b; Hurvitz (tr.), Scripture of the Lotus Blossom of the Fine Dharma 
(New York: Columbia University Press, 1976), pp. 215, 222 (with minor changes). 
Tendai Hokkeshü gishü (Nitaigi), T 74:274a. A bad friend is a person who advises one to follow wrong 
religious traditions. A bad elephant will harm only the body, but a bad friend harms both the body and 
mind (based on the Nirvana, Sütra [Ta-nieh-p'an ching, T 12: 741b]). The passages from the 
Suvarnaprabhasasütra are not included in all Chinese translations of the text. See the Ho-pu chin-kuang-ming 
ching ( T no. 664, 16: 275a-276b) and the Chinkuang-ming tsui-sheng-wang ching ( T no. 665, 16: 420b-421b). 
The original purport of the passage in the Chin-kuang-ming ching was to suggest that when a person had 
entered the ten grounds with an ordinary body that was subject to physical ills, certain dharanT could 
protect him from harm. According to later Japanese Tendai writers, for those in the Perfect Teaching, tigers 
and wolves refers to the phenomenon (ji) of physical harm, whereas for those in the other three teachings, 
it refers to the principle (ri) of ignorance and defilements (Kashiwabara anryü, T 74: 495a-b). 

Because the Chin-kuang-ming ching traditionally had not been considered a text belonging to the Perfect 
Teaching, Tendai scholars had to discuss its position as a source. Annen noted that it "contained all four 
teachings... in some the (teaching) is called Separate, but the doctrine is Perfect (myóbetsu gien), such as 
the teaching about tigers and wolves in the tenth ground" (Bodaishi gisho, T 75: 558b). In contrast, 
Hóchibo Shóshin (1136-1220 or 1131-1215) rejected the text as proof that a follower of the Perfect 
Teaching could jump to the tenth ground (Okubo, “Ennin no sokushin jóbutsu," p. 47, note 9). 

The term jüji can be interpreted as referring to “the ten grounds" (see the commentary in TZ Hokke gengi 
2: 140-143; also see Shoshin, Maka shikan shiki, TZ Maka shikan 4:570), a translation that accords with 
the usage in the Chin kuang-ming ching. However, it also can be translated as "the tenth ground;" see 
Kouda Ryósen, Wayaku Tendaishü rongi nihyakudai (Tokyo: Ryubunkan, 1966), p. 126. According to the 
Kogi tradition of Shingon, the tenth ground was equal to Buddhahood, and according to the Shingi 
tradition, it was the stage directly before Buddhahood (Okubo, ibid., p. 41). 

Gishin's discussion was based on Chih-i's Fa-hua hsüan-i, TZ Hokke gengi 2: 137-147. Many Japanese 
Tendai monks used this passage from the Fa-hua hsüan-i to indicate that it was possible to “leap” (chótó) 
to the ten grounds, skipping many stages on the way. The Chinese T'ien-t'ai master Tsung-ying cited it, 
for example, in answer to the Japanese monk Kojo's (779-858) question about textual support for rapid 
realization (Toketsu, Suzuki gakujutsu zaidan, ed. Kaitei 2010 Nihon daizokyo [Tokyo: Suzuki gakujutsu 
zaidan, 1973-1978] 46: 423a). 

Fa-hua hsüan-i, TZ Hokke gengi 2: 136-146. 

Sokushin jóbutsugi shiki, p. 210; Ennin’s views on the physical qualities of sokushin jóbutsu are summarized 
by Annen, ibid., p. 235; and in Shéshin, Maka shikan shiki, TZ Maka shikan, 4: 568-69. 

Ikeyama Issaien (“Annen no Sokushin jóbutsugi shik?’ no kechimyaku, "in Annen oshó no Kenkyu? part 
1, p. 10) interprets this passage as meaning that the Dharmakaya (hosshin) is not yet fully manifest (or 
matured) in the practitioner. The term Kanchi is interpreted by Ikeyama as referring to “the wisdom that 
the defilements are enlightenment (bonnó soku bondai) and sarhsara is nirvana (Shoji soku nehan).” In 
other words, once the practitioner has acquiesced to the unproduced nature of phenomena, wisdom conceming 
this truth would develop. However, because his wisdom is not stable, the practitioner can still retrogress 
and has not yet realized the Dharmakaya. This interpretation is supported by a dialogue between Ennin 
and some Tendai critics recorded in Shéshin’s Maka shikan shiki (TZ Maka shikan, 4:569). According to 
the Kashiwabara anryü, discerning wisdom indicates that the practitioner has mastered the truths of 
emptiness and provisional existence, but not the truth of the middle; as a result, he cannot obtain the 
Dharma-body (T 74:540a). 

Kouda, Nihyakudai, p. 128; Shudatsu, Hokke gengi shakusen kojutsu, TZ Hokke gengi 2:145-46. 
Shudatsu, Hokke gengi shakusen kojutsu, TZ Hokke gengi 2:146. 

The Karma that determines his environment is transformed as he becomes aware of the Dharmadhatu so 
that in every mote of dust he perceives the relations with the ten directions and three periods. The Karma 
that determines his own existence is transformed through the realization of the principle of non-substantiality. 
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SoshitsujikarakyS ryakusho, T 61: 401b-c. 

This land was based on a passage from the Ta-chih-tu lun (T 25:714a). Chih-i's list of four Buddha lands 
was adapted from a similar list compiled by the Ti-lun scholar Ching-ying-ssu Hui-yüan (523-592). A list 
of four lands can also be found in Chi-tsang's writings, but Ikeda Sójó (“Kichiz6 no jódoron ni tsuite: 
Tendai to no kankei,” Tendai gakuho 26 [1984]: 157) has argued that Chi-tsang's classification has been 
derived from Chih-i. For more on classifications of Pure Lands, see David Chappell, “Chinese Interpretations 
of the Pure Lands,” in Micheal Saso and David Chappell, Buddhist and Taoist Studies (Honolulu: University - 
Press of Hawaii, 1977), 1:33-36. 

The name of this land is taken from a passage in the Kuan P’u-hsien p'u-sa hsing-fa ching (T 9:392c) in 
which it is said to refer to the abode of Vairocana. 


35. Chih-i, Fa-hua hsüan-i, TZ Hokke gengi 4:304; and T 32: 762c; Chan-jan, Fa-hua hsüan-i shih ch'ien, TZ 
Hokke gengi 4:304-5; and T 32: 916c. 

36. Chan-jan, Fa-hua hsYan-i shih-ch'ien, TZ Hokke gengi 1:149. 

37. Anne, Sokushin jobutsugi shiki, pp. 193-94, 235. This view is based on Chih-i's discussion of meditations 
on the aggregates as being among the most basic subjects for meditation (jüjo kanbd). Because each 
individual potentially possessed ten modes of being (jippokai) ranging from Buddha to denizen of hell, 
the aggregates of any of these modes could be transformed into each other. Thus the aggregates could be 
described permanent, immovable and embodying suchness (Mo-who chih-kuan, TZ Maka shikan 3:240-4, 
5:350-53). í 

38. Rinsho, Tendai Hokkshu Sokushin jobutsugi, in Sueki, Heian shoki, p. 657. 

39. Ennin, cited in Annen, Sokushin jóbusugi shiki, p. 235. 

40. Rinsho, Tendai Hokkeshü sokushin jóbutsugi, p. 38-50; Sueki, Shoki Heian, p. 658. Also see Kouda, 
Nihyakudai, pp. 200-3. 

4]. Kashiwabara anryü, T 74:507a. 

} 42. Rinsho, Tendai Hokkeshü sokushin jobutsugi, p. 7b; Sueki, Shoki Heian, pp. 661-62. 
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Sacred Mt. Kumano—Place for the 
Assimilation of Buddhism and Shintoism 


K. Sankarnarayan and Motohiro Yoritomi 


Introduction 


Generally any religion, once crossed the geographical boundaries beyond its birth land, 
does assimilate the native elements of the religion of the land where it is transmitted. 
Buddhism is no exception to this. Hence, we have the geographical attributes like Chinese 
Buddhism, Japanese Buddhism, Buddhism in Korea or Srilanka etc. Thus when Buddhism 
reached Japan in 6th century, Shinto was already prevalent at that time in Japan. 


Shinto is the ethnic religion of the Japanese. It is a religion which rose spontaneously 
among the Japanese. Unlike Buddhism, which has an organized doctrinal system, Shinto 
was not formed on the basis of any specific teaching or doctrine, neither does it have a 
sacred canon. The central creed of Shinto consists of the specifically Japanese conceptions 
of spirits, and ancestor worship. It also includes practices related to agriculture, such as the 
worship of deities which are the personifications of natural phenomena. In Japan, it is 
commonly believed that the spirits of the ancestors abide in the mountains or forest nearby 
the dwelling of their descendants. The living descendants welcome these ancestral spirits 
back into their homes on the first day of the New Year, or on the fifteenth day of the seventh 
month for the urabon festival, and offer them food and comfort. In other words, the spirits 
of the ancestors remain at a place not very far from their descendants, and return home when 
they are called. They stay for a while in the family altar and receive the offerings and 
prayers of their descendants. It is believed that in this way the spirits of the ancestors are 
always nearby to look after and protect the well-being of their descendants. 


Shinto teaches that the deities (kami) and the spirits of the ancestors abhor defilement. 
One must purify one’s body by water (misogi), or have the priest perform an “oharai” 
purification ceremony, before one visits a shrine. Shinto puts a high premium on purification, 
on cleansing one’s self of vice or defilement. 


Death is considered as defilement, and one is defiled through contact with a corpse. 
The corposes of people who were murdered, or drowned, or died of sickness during a 
journey and fell along the wayside, were considered defiled. People avoided contact with 
these corpses, and in the past these corpses were abandoned and left alone. Since they did 
not receive prayers and offerings from their descendants, it was believed that they would 
become evil spirits which roamed the mountains and fields, wreaking havoc on the surrounding 
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area. This is the Shinto concept of “tatari”, or misfortune brought about by the curse or anger 
of an evil spirit. Shinto priests abhorred defilement, so they would not approach the corpses 
of those who had met an untimely, violent, or unnatural death. Shinto offered no salvation 
for these spirits. 


Buddhism, in contrast to Shinto, had no concept of death as defilement. The Buddhist 
priests were able to travel over the mountains and fields and gather up the corpses of these 
unfortunate people, bury them properly at the temples, and honour them with a Buddhist 
ceremony, thus pacifying the evil spirits and exercising the curse. This was one way in 
which Buddhism spread among the people in the early days. 


Besides, from the earliest periods, the Japanese held a deep veneration for their lofty 
and mysterious mountains, so often shrouded in mists and penetrating the very heavens. 
Once gifted with the art of writing, they ceaselessly praised their majesty and sacredness. 
It is evident from these numerous and diverse descriptions that the mountains were personified, 
considered to be the dwelling places of the gods, and at times believed to be divine themselves, 
The mountains have been considered to be the dwelling places of the gods, since they 
entered into the heavens, so they came to be linked with the afterward world and sometimes 
the abode of the spirits of the dead. The Nihonshoki states that the god of “Yomi no Kuni” 
( the land of the dead ) was buried on Mt. Kumano.! Such a belief added further mystery 
and awe to the deeply isolated mountain. 


When we consider the relationship between Tantrism and Japanese Buddhism the 
assimilation of the kami and the Buddhas is also relevant. The view that kami and Buddhas 
were worship objects of the same essence existed among both countries and common people 
from the first period of Buddhism's introduction into Japan. This was because there was no 
intellectual clash between kami and Buddha nor any dispute as to their everyday functions. 
Prayers were directed towards both Buddhas and kami for the removal of calamities and the 
attainment of wealth. 


The eclectic spirit of magico-religious culture plus the phenomenal development of the 
cults of esoteric Buddhism (Mikkyo) did not leave Shinto untouched during the Heian 
Period. Through the Heian Period, there were two contradictory trends within Shinto. One 
might be characterised as "nostalgia for the golden past,” while the other grew from a spirit 
of accommodation with new religious and cultural beliefs and practices. The resurgence of 
Shinto ideals was an understandable reaction against the Nara period during which national 
policies were greatly influenced by Buddhism. Self-consciousness on the part of the Shinto 
priesthood of the early Heian period was exemplified and both the status of Shinto shrines 
and the system of Shinto priesthood were minutely regulated and institutionalised not only 
in the capital but in distant provinces as well.” Notwithstanding the external prosperity of 
Shinto shrines, Shinto as such began to change noticeably from within. By far the greatest 
influence was exerted on Shinto by Buddhism, especially by the two esoteric schools of 
Shingon and Tendai. It is also to be noted that the trend towards the alliance and co-existence 
of Shinto and Buddhism can be traced to the later part of Nara period. 
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At first the kami were considered to be the protectors of *Buddha's Law” (gohoshin), 
and as such the kami to the Usa Hachiman shrinein Kyushu, an area subject to cultural 
exchange with China and the Korean peninsula, by the Asuka period (7th century), had been 
invited to Nara and enshrined within the compound of Todaiji temple, the national cathedral 
of Buddhism. Soon however, this belief was reversed so that the Kami were considered to 
be in need of salvation through the help of the Buddha. Hence, the Buddhist scriptures were 
considered to be in need of salvation through the help of the Buddha. Hence, the Buddhist 
scriptures were recited before the altar of the Kami, and jingu-ji (Buddhist chapels for 
Shinto shrines) were established. Some of the honoured Kami such as Hachiman also received 
the Buddhist title of bosatsu (bodhisattva).? 


The belief that Buddhas and kami were equal gave rise, after the 97 century, to the idea 
that kami also seek salvation in Buddhism. In the Ryokyoiki, a collection of legends from 
the early Heian, there is a tale of a monk from the Dian-ji. Once, when this monk was 
praying at a shrine in Yomi no kuni, the deity to whom he was praying appeared in the guise 
of a monkey; this deity then prayed to be enlightened and entreated the monk to recite 
Buddhist scriptures.* Another legend tells of a deity appearing in a dream, taking refuge in 
Buddhism and announcing that he wants to escape from the conditions of being a Kami. 
There are also many legends about deities who report that they became kami because 
offences committee in previous lives, legends intended to show the superiority of Buddhas 
over kami. 

In the folk religion of Japan mountains, rivers, trees and grasses are worshipped as 
deities. In the Nara period (8th Century) there appeared signed of a change from nature-deities 
to personalised deities, whom are thought to have been largely influenced by Buddhism. 
Records remain testifying that territories were offered to two male and female Hachiman 
deities, and that enshrined deities were given personalities and attended to as such.? Also, 
at the beginning of the Heian period, Bodhisattva names were given to kami. As one 
example Hachiman was called Mahesvararaja Bodhisattva. Here the kami is treated as a 
Buddhist figure. 

During the early Heian period, Kukai of Shingon school and Saicho of Tendai school 
took a conciliatory attitude toward Shinto, although they did not articulate a theory equating 
Kami and the Buddha. The idea that the Kami's original nature, Honji, was nothing but the 
Buddhahood, gradually developed around the middle of the Heian period, replacing the 
notion that the Kami required the help of the Buddha for their own salvation or deliverance.® 
Thus in as much as they were manifestations of the buddhas, the kami came to be regarded 
as worthy objects of worship and adoration. 


When Kukai planned to establish the Kongobu-ji on Koyasan there is the legend that 
he invited and enshrined Niu myojin. Also, there is the legend that a shrine was built for 
Inari as the protector of Toji, and although there is no certain proof of this, it is not unlikely, 
relating to Kukai's decision to make Koya-san a place in which meditation could be practiced, 
a prayer record remains stating that he removed evil deities from the area and prayed for 
the protection of good deities.’ This record is confirmed by a text with virtually identical 
content preserved in a Tantric scripture.? 


191 


CC-0. Gurukul Kangri Collection, Haridwar 


SIONS OO LTÁÁL——-———---- 


=~ - iie 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


Before leaving for China, Saicho visited the Hachiman of Usa. When he was lecturing 
on the Lotus Sütra in the shrine, the resident kami is reported to have been overjoyed to have 
had the opportunity to hear Buddhist preaching. Also, when Saicho was constructing the 
Enryakuji on Mount Hiei he prayed that the true teachings of Buddhism would spread 
without obstacles, and he enshrined the Kami Hiei, the personal deity of that region. Saicho's 
disciples, Kojo and Enchin, also gave lectures on Mahayana Sütras before kami who invariably 
showed their delight at hearing there true teaching. It is also known that there was at this 
time a widespread belief that kami used their powers to help the spread of Buddhism. 


The theoretical formula for the “co-existence of Shinto and Buddhism" was later 
designated either as Ryobu (two sided) Shinto in the tradition of the Shingon school, or as 
Sanno Ichijitsu (Mountain King One-Truth) Shinto in the Tendai tradition. Thus the practical 
coexistence between the two religions was well established during the Heian Period? 
Buddhism absorbed the optimistic world affirming attitude of Shinto so that the traditional 
motifs of Buddhism, a quietist view of Nirvana and a negative outlook regarding life and 
the world, were greatly modified.'? On the other hand, Shinto underwent a slow process of 
transmutation during the Heian period under the influence of syncretistic esoteric Buddhism. 
For example, the traditional concept that the kami and clansmen (Ujibito) shared an exclusive 
mutual interrelationship gave way before the notion that some kami, noted for reign (marvelous 
efficacy) healing the sick, prolonging life, and giving happiness, could be worshipped by 
whoever might have need them. 


Assimilated Faith 


One of the important factors that accelerated the growth of co-existence between 
Shinto and Buddhism as well as the transmutation of Shinto, was the ubasoku-do, the 
tradition of the shamanistic Buddhism which can be traced to the ubasoku (Upasaka) of the 
Nara period. Those who followed this tradition were simultaneously lay Buddhists and 
occult Shintoisits. These ubasoku usually underwent austere training in the mountains and 
acquired mysterious powers of healing, divination, and exorcism. There were two main 
types of ubasoku-those who travelled the country side (junreri or “‘pilgrims”) and yama no 
hijiri or holy men of the mountains". The latter were also commonly known as yamabushi 
or "those who sleep among mountains."'! During the Heian period, it was taken for granted 
among the esoteric Buddhist priests that they had to spend sometime as Yamabushi in order 
to sharpen their magical power, and many of them chose for this purpose the mountain range 
of Yoshino, which had been a sacred place of the Kami." It was widely believed that the 
legendary Shamanistic diviner, En-no Shokaku, had taken his training in this region. It was 
a Shingon patriarch, Shobo (832—909), founder of the Daigo temple, who was instrumental 
in systematizing the training programme of Yama-bushi at Yoshino and also popularizing 
this cult. In addition to Yoshino the other mountains such as Kumano and other mountains 


attracted many yama-bushi. 


In addition to the Buddhist priests who took temporary mountain ai Im 
those who were, to say, professional yama-bushi. They were mostly married, Ro 
among the people, but they regularly spent sometime in the mountains, often serving 
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"guides" for pious laymen and priests who were not accustomed to the dangerous conditions 
of travel. In course of time, these professional yama—bushi developed their own cults and 
their own brotherhood. Their cults combined some features of esoteric Buddhism such as 
goma (homa) sacrifice, and some Shinto, such as haraye (purification), and shoji (shojin, i.e. 
abstinence), Their dojo (places where discipline is practiced) were usually sacred mountains 
of the Shinto tradition. '° 


The vogue of the Yama-bushi coincided with the rise of an obsessive concern for the 
Pure Land during the middle of the Heian period. Many ex-emperors, members of the 
Fujiwara clan, and other aristocrats then aspired to have a forestate of the life to come by 
making pilgrimages to the sacred mountains Kumano and Yoshino which were believed to 
be the “Pure land on this earth.”!* In this situation, the importance of Yama-bushi as guides 
(sendatsu or sendatsu—shonin) came to be recognized. The Shinto shrines at Kumano had 
been served by the three priestly families of the Ui, Suzuki, and Enomoto, Buddhist influence 
penetrated Kumano during the Nara period, and the Kami enshrined at the shrines at Kumano 
were believed to be manifestations (gongen) of such important Buddhist divinities as Yakusi— 
Nyorai (Bhaishajyaguru), Kanzeon or Kannon Bosatsu (Avalokitesvara) and Amida butsu 
(Amitabha).'? 


The fact that so many people of various walk of life made pilgrimages to mountains 
and distant places was significant, in the sense that the religious beliefs and practices of 
Shinto and Buddhism, as well as those of the aristocrats and the masses, influenced each other. 


During the later Heian period the mountain ascetics at Kumano developed an affiliation 
with the Tendai school and came to be known as the Honzan tradition. fs The mountain 
asceticsat Kimpu and Omine, on the other hand, became affiliated with the Shingon school, 
and later came to be known as the Tozan tradition.!" These mountain ascetics later came to 
be known as Shugen-do (the path of acquiring magical power by means of austere training). 
They advocated the magical potency of the mystic syllables (dharani).'* Gradually, the two 
main traditions of the mountain ascetics, the Honzan and Tozan became the “sects” of the 
Shugen-do. While both regard En-no-Shokaku, the Shamanistic ascetic of the Nara period, 
as the legendary founder of the Shugen-do, the Tozan sect venerated Shobo (909) as its 
systematizer. 


Later Shobo (832—909) was considered to be the founder of the Shingon Samboinryu 
o Shugen-do popularly known as Tozan-ha.'? Shobo is also regarded as the first major 
regenerator of Shugen-do movement after En no Gyoja. This is undoubtedly, because he 
was the first illustrious historical figure to personally be interested in mountain practice and 
thus draw the attention of Heian society to that form of religious activity. 


There are minor differences between the two sects. For example, the ascetics of the 
Honzan do not cut their hair, while those of the Tozan sect have the head shaved. Also the 
routes of their mountain pilgrimages are exactly opposite. That is say, while the Honzan sect 
follows a course starting from Kumano, proceeding to Omine, and ending at Yoshino, the 
Tozan sect starts from Yoshino and ends at Kumano. Thus among the prominent holy 
mountains, Mt. Kumano stands prime with legends attached to it from the Indian dynasties 
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viz., Magadha kingdom and the Princess name given as Gosuiden who travelled alongwith 
her husband and son at the will and wish of Avalokiteswara whom she intensively adored, 
to worship him at Kumano. This pilgrimage was accompanied with the music band of Shinto 
musicians and Buddhisits.?! 


Legend of Kumano Sanzan or the Three Shrines at Kumano 


In Kumano, there are three great shrines viz., Hongu, Shingu and Nachi, known 
collectively as Kumano sanzan, which became a centre of Heian religious activities. Popular 
Kumano deities were Hayatama shin and Ketsumiko shin. The latter was believed to be 
derived from Ki no miko, the god of trees, of Kumano. The misty Nachi water fall is 
recognized as divine. The three deities are viz. 


Shrine Gongen Honji 

Hongu Ketsumiko Amitàábha 

Shingu Hayatama Yakushi 

Nachi Musubi Kannon (Sahasrabuja) 


Hongu which is otherwise known as Kumano ni masu Jinja, is the abode of Ketsumiko; 
Shingu is otherwise known as Hayatama O Jinja, ultimately uniting the religious activities 
of both areas and Zao gongen came to be enshrined at Kumano. The fusion of mountain 
practices gave an apparent Unity to the great mountains themselves and they were identified 
with dual mandala : Kimpusen representing the Kongokai and Kumano, the Taizokai. Thus 
a special Kumano mandala including Kami and Buddha was created to demonstrate this 
relationship. 


Aristocrats were also drawn to the religious practice of the mountains and in 
approximately 987, the retired Emperor Kazan spent 1100 days (nearly three years) of 
practice at Nachi water fall area in Kumano.” The Tantric monks primarily served as 
spiritual directors for such activities and eventually it was under the auspices of esoteric 
Buddhist that the Shugendo movement was organized. 


As pilgrimages gained popularity and esoteric rites relating to the mountains further 
developed, a need for organisation and control became apparent. Kumano Sanzan was 
among the first to devise a system of guides (Sendatsu or Oshi) and those who provided 
lodging (Zaicho). The organisation was extremely loose since the mountain practitioners 
naturally resisted any movement that would regiment them in the manner of the Nara 
temples, but it was effective since it became socially accepted. This system subsequently 
spread throughout the Shugen-do had little ideological differences since the movement 
emphasized practice rather than theology. They followed the esoteric traditions of Taimitsu 
and Tomitsu respectively but this was blended with syncretic practices of Shugendo. Both 
groups followed the Philosophy of Enlightenment with this physical body (sokushin Jobutsu) 
and visualized the mountains themselves as forming the great mandalas. The peaceful serenity 
these retreats offered was the ideal place for self-reflection and the unified stones, trees, 
streams and vegetation of the mountains appeared to be part of the great body of Dainichi 


Nyorai or Enlightenment itself. 
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Conclusion 


The most important fact is that the versatile Buddhist divinity managed to take the role 
and function of the old Kami for the people in the lower strata of Japanese society through 
the influence of the shamanistic Buddhists. The second important area in which the Amida 
(Avalokiteswara) cult exerted great influence was upon the religious outlook of the aristocrats 
during the middle and the late Heian period. In retrospect it becomes apparent that all kinds 
of magico religious traditions influenced the Japanese people during the Heian period. 
Besides this, another very important fact to be noticed is that a legend from India being 
associated with Mt. Kumano and Avalokiteswara also points out the strong Indian influence 
on the existing esotericskmagico ritualistic Buddhism of Japan during the Heian Period. 


In spite of all the divinities thus introduced, however, there were actually only two or 
three types of divinities that enjoyed a large number of followers. Furthermore, these 
divinities-the Kami, the Avalokiteswara, the Bhaisajyaguru and Yakushi—were eclectic and 
interchangeable except as separate symbols for the types of religious affirmation on the part 
of the people in the higher and lower strata of society. Some people hold that Japan became 
a Buddhist country during the Heian period when Buddhism in effect absorbed Shinto. Yet, 
is it not equally true that Buddhism surrendered to the ethos of that nebulous religion of 
Japan, which lay deeper than the visible religious structure, commonly referred to as Shinto? 
Thus even today the pilgrims and the travellers to Kumano Sanzan can experience the fusion 
of Shintoism and Buddhism irrespective of the fact that whether Buddhism yielded or 
Shintoism yielded for the fusion of faith among the believers. Now Kumano Sanzanis the 
place where an artist can do justice to his art; a scholar of research to have the monuments 
well preserved for his investigation; a sculptor can have his imagination to identify the 
symbols of iconography. Thus Mt. Kumano stands erect, beckoning the visitors, with its well 
preserved treasures. 
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Buddhism : 
A Way to Integration of Body, Mind and Spirit 


T.R. Sharma 


Body, mind and spirit are the three major constituents of the personality of a human 
being. An integration of all the three constituents is very essential for a healthy development 
of a human personality. Buddhism has divided the total personality of human being into 
various parts, i.e., nàma (name), rüpa (form), five skandhas (personality aggregates) and 
ayatanas (doors of sense organs). The formulation of an integration of body and mind is 
reflected in one of Buddhist philosophical schools, viz., (Yogacara/Vijtianavada). This school 
of Buddhist philosophy is concerned first and foremost with the nature of mind, its functions 
and development. According to this school the entire matter (body) existing on the earth is 
a mere reflection of mind (Vijfana=consciousness). This is broadly stated by an important 
text of this school, i.e., Lankavatarasütra, according to which the external form does not 
exist, it is only the mind which is reflected in the form of a picture in the world. The body 
and all our sense organs are the vehicle of the mind only. The Yogacara school of idealism 
presents a model of integration of body and mind in a way according to which the whole 
of the universe is a mere reflection of mind. This supremacy of mind over body is a unique 
feature which is found in this school. This school lays much emphasis on the concept that 
the world is a reflection of consciousness. 


The word body is a very wide term which has a special connotation in Buddhism and 
in the field of science. The conception of an integrated body in Buddhism has been visualised 
or imagined in the form of different mental impressions which are formed on the basis of 
one's experience in life. The entire life span of a man has been divided into a chain of 
various causes and conditions giving rise to a number of experiences. Ignorance (avidya) is 
the cause of impressions (sarhskaras). Impression (sarhskara) is the cause of consciousness 
(vijnana). Consciousness (vijfiana) is the cause of name and form (name-rüpa). Name and 
form (nàma-rüpa) are the cause of six doors of sense organs (sadayatanas). Six doors of 
Sense organs (sadayatanas) are the causes of touch (sparsa). Touch is the cause of sensation 
(vedana). Sensation (vedana) is the cause of craving (trsna). Craving is the cause of clinging 
(upadana). Clinging is the cause of becoming (bhava). Becoming (bhava) is the cause of 
birth (jati). Birth (jati) is the cause of old age, death, sorrow and suffering, etc. In this way 
there arises a great chain (samudaya) of sorrow in the form of a skandha (the constituent 
of an individual personality as mind and body)? The relationship between mind and body 
(nama) and (rüpa) and mind (consciousness=vijfiana) is very close. Vijfiana is a sort of 
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principle of life as distinguished from the body and it is also the power of faculty of 
discrimination. This is one of the significant terms of Vijhanavada. It is difficult to find one 
English word for it but normally it is expressed in English as consciousness. In its most 
comprehensive sense it is equivalent to mind as distinguished from unthinkable matter 
(rüpa-form). In its specific technical sense it is the perceiving and discriminating activity 
of mind. 


The above description of the mental conditions associated with different experiences 
of the personality of a human being are closely related with the body or the matter. All of 
them work in close coordination in an integrated system. When the eye perceives an object, 
the data related with the object is carried to the mind with the help of sense organ namely, 
eye. Then there occurs an interaction between perceived object and the perceiving organ. 
When such a process takes place, all the objects become mental projections of our 
consciousness and hence they are temporal in their existence. With regard to their temporal 
existence Suzuki observes, “The material world as well as the physical body are manifestations 
of the mind known as Alayavijfiàna, and when they are discriminated as particular existences, 
we are discriminating our own mind-made. When thus created they are seen in constan 
migration, they never remain even for a moment as they are, they flow like a stream, they 
change like a seed, they flicker like a candle light, they move like the wind or like a cloud"? 
As already pointed out earlier, according to the Buddhist philosophical thinking the body is 
perceived in two forms, i.e., nama and rüpa (name and form). As the preceding analysis has 
shown that the technical term rüpa (form) comprises a variety of concepts such as the 
objective constituent of a perceptual object, the specific external reference of a situation. All 
this mechanism comes under our immediate experience as an organised whole. In the entire 
working of this mechanism the mind is always in close coordination with the perceptual 
object in an integrated way though the perceptual object remains at a distant place. In the 
philosophical-technical sense the entire process is understood in the sense that the perceptual 
object (with all its association of colour, etc.,) is a projection or reflection of the citta (mind 
consciousness), which is a reality according to a YogacaraskVijrianavada philosophical school 
of Buddhism. It may be pointed out that the perceptual object, for which the Buddhist 
philosophy uses a term known as 'rüpa' is always in a dynamic flux. 


The working of the mind (citta) in relation with the body always exhibits a universal 
pattern and it (citta) never deviates from the normal behaviour. The mind tries to find a basis 
for the object seen by the sense organ named eye and then fixes a name upon a perceptual 
object. Thus we find that there is always an integrated relationship between the mind and 
the body. In this working we develop our attitude for dealing with the world and our own 
self. The resultant in this process is a complete identity between our mind and body. The 
process of identifying the perceptual object with the mind has been given a name 
‘structuralising’ by Guenther. He says, “Then there is citta (mind) which as we have seen 
in the narrow sense of the word, is a term for our attitude in dealing with the world and 
ourselves; but since an attitude involves the whole organism, the ‘inseparable organization 
which expresses the structuralizing law of citta (cittasamuttana), represents a Dea 
patterning in as much as popularly speaking, a body not animated by a mind (citta), wou 
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not behave in such and such way, it is therefore, correct to say that the particular organization 
as structuralised by citta is the particular mind or living being.” Regarding this structuring 
process he further observes, “Considering all that has been said about the structurance going 
in man, we cannot be but surprised at the comprehensive conception of man the Buddhists 
had from the earliest times. In spite of their predominant interest in spiritual development 
and growth they never made the mistake of reducing man to a mental substance (Locke) or 
to an association of sensed data (Hume) or to inspected wants ( Mill, Bentham). If the idea 
of spiritual growth and development has any raison d' etre'-and the Buddhists affirm it then 
it must take into account the whole man and not a fragment. Buddhist discipline starting 
with the actual man always insisted on wholeness. When the integration between the body 
and mind takes place, a totally different type of orientation in one's personality is generated. 
The man gives up his ego-centric tendencies and starts treading a newly found moralistic 
way. Suzuki's opinion in this regard, “The new orientation takes place when the ego-centric 
and evil creating discrimination based upon the dualism of subject and object ceases by the 
realisation that there is no external world besides what is perceived within the self; and this 
realisation is effected by the cultivation of the intellect as non-discriminative and 
transcendental (nirvikalpalokottarajfianam).... The eye that used to open to the external 
world thinking it was reality and got egoistically attached to it, now turns within to see what 
lies here." 


As already stated earlier, the first stage of integration of mind and body prepares a 
ground for the spiritual development of a human being. The term ‘spirit’ is closely associated 
with another word ‘spiritual’ in Mahayana Buddhism, which as a religious movement tries 
to project a concept of a Bodhisattva ideal for all human beings. For achieving the ideal of 
Bodhisattva one has to develop the concept of arising of Bodhicitta. Marion L. Matics 
observes in this regard, “The Sanskrit word for the thought of Enlightenment, Bodhicitta, 
is a simple compound consisting of Bodhi, which in Enlightenment, and citta, which is 
thought. Each of these words possesses an overwhelming depth and implication of meaning, 
for Bodhi is the release from suffering which is understood only by the Buddha who has 
achieved it, and citta is any single idea, or the individual mind, a kind of quasi-universal- 
cosmic mind.”’ The ideal of a Bodhisattva in Mahayana Buddhism provides a logical and 
psychological equipment to a human being for his spiritual development. A Bodhisattva 
takes a vow of taking all the sufferings of human beings on to himself and tries to remove 
them as far as he can. A Bodhisattva with his mind and body together sets on a mission of 
providing welfare to the whole world and he has a wish and volition of this kind; then he 
develops such a mentality for that objective." 

From the Buddhist point of view it is very desirable to have an integration of body, 
mind and spirit for a healthy development of a human being. The Buddhist philosophical 
thought takes into account an integrated and holistic view of human personality and it 
always perceives the body, mind and spirit in a coordinated manner. The coordinated way 
of body, mind and spirit provides a ground which is known as adhisthana. The adhisthana 
is the power emanating from the will of the Buddha whose loving heart embraces the whole 
universe and is added to that of a Bodhisattva to sustain him, to encourage him and finally 
-to carry him over to a state of self realisation. 
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Conclusion 


What is the net result of the integration of body, mind and spirit in Buddhism? This 
is a very important question and we try to answer it in all sincerity from the socio-religious 


TIME | point of view. The first stage of integration of body and mind prepares a way for spiritual 
p! : ! development. The integration of body, mind and spirit totally transforms the personality of 
K diti a human being in such a way that he evolves a feeling or vow to serve the humanity at large. 
FT: Then a human being tries to follow the path of a Bodhisattva and starts on a career of 
A spiritual discipline of taking the sufferings of all human beings on his self. This stage is 
f t | termed as adhisthana (the power emanating from the will of the Buddha whose loving heart 
| aes: embraces the whole universe). To this important question Suzuki responds in the following 
E manner, “That the world appears like the ethical flowers, etc., is only when seen by the 
CHIP transcendental eye of wisdom (prajfià) and not when felt by the compassionate heart of the 
} , all-loving Buddha. The heart particularises and feels pity for the sufferings of the world.? 
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वज्रच्छेदिका प्रज्ञापारमितासूत्र में परमार्थ का प्रतिपादन 
संघसेन सिंह 


बौद्ध वाङ्मय में प्रज्ञापारमिता के नाम से जो ग्रन्थ' प्रसिद्ध हैं, उनके विषय-प्रतिपादन की रीति गूढ है। यद्यपि 
वे सब कुछ सरल और स्पष्ट भाषा में कहते हैं, तो भी तत्त्वार्थ के समझने में कुछ विलंब हो ही जाता हे। चिन्तनशील 
मनुष्य के जो वितर्क (स्थूल मानसिक विमर्श) और विचार (सूक्ष्म मानसिक विमर्श) होते हैं, उनसे युक्त, उनसे 
संयुक्त, उनसे संमिश्रित जो भी विषय होता है, वह हमारे विकल्प का सब कुछ तत्त्व है। हम जिन तत्त्वों को विकल्प | 
के मिश्रण से देखते हैं, उन्हें यदि विकल्प से रहित अवस्था में देख सकें तो प्रज्ञापारमिता की शेली से प्रतिपादित विषय 
को कुछ समझ सकते zl 


विकल्प से मिश्रित कर चिन्तनशील मानव जिस रूप में तथागत को, बोधिसत्त्व को, सत्त्व (जीव या आत्मा) 
को, जगत्‌ (बन्धावस्था के संसार) को, निर्वाण (बन्धावस्था से भिन्न संसरण रहित परमार्थ) को और धर्म (साधना 
के योग्य तथा सिद्धावस्था में प्राप्य तत्त्वार्थ) को समझता है, उसे व्यवहार में स्वीकार कर व्यवहारातीत स्वरूप को 
प्रकट करना प्रज्ञापारमितासूत्रो का एक मात्र प्रयोजन है। इस प्रयोजन को बहुत ही स्पष्ट रूप से प्रकट करने में 
वज्रच्छेदिका प्रज्ञापारमिता अग्रगण्य है। जैसे वज्र (हीरे) की कनी काँच को काट डालती हे, वैसे ही यह प्रज्ञापारमिता 
भी सब प्रकार के विकल्पों को छिन्न-भिन्न कर विकल्पातीत तत्त्वों पर प्रकाश डालती है। अतएव उसका नाम 
वञ्जच्छेदिका ÈI 


वज़च्छेदिका के अनुसार हमारे विकल्प के विषयभूत ऐतिहासिक बुद्ध में और परमार्थ बुद्ध में भेद है। 
ऐतिहासिक बुद्ध रूपवान्‌ थे, उनका शरीर बत्तीस लक्षणों और अस्सी अनुव्यंजनों से विभूषित था। चक्रवर्ती राजा भी 
इन्हीं लक्षणों और अनुव्यंजनों से विभूषित हुआ करता है और इनके कारण तथागत (सिद्धार्थ) को चक्रवर्ती राजा होना 
चाहिये था, पर वे हुए नहीं। वे भिक्षाजीवी श्रमण (सन्त) हो गये। फलतः इतिहास से ही लक्षणों व अनुव्यंजनो को 
फलश्रुति मिथ्या हो जाती हे। अत: वज्रच्छेदिका प्रज्ञापारमिता ने स्पष्ट घोषणा की है कि तथागत को लक्षणों की संपत्ति 
के द्वारा नहीं देखना चाहिये-'न लक्षण-सपदा तथागतो द्रष्टव्य:।” ऐसी घोषणा कर देने पर भी साधारण लोग लक्षणों 
व अनुव्यंजनों से विभूषित तथागत की प्रतिमा के रूप में घटित शरीर की पूजा करना परित्याग कर दें, यह इस पारमिता 
को संमत नहीं है। पारमिता का उद्देश्य स्थूल शरीर की पूजा में प्रीतिवाले साधकों को यह बताना है कि ऐसी साधना 
में जो श्रम किया जा रहा है, वह बंधी हुई नौका के खेने में लगे श्रम के समान निरर्थक न हो जाये, अतः खुली 
हुई नौका के खेने के श्रम के समान तथागत की उपासना करनी चाहिये। इस प्रकार की उपासना में बुद्ध को किस 
प्रकार देखना चाहिये, इस बात को स्पष्ट करते हुए वज्च्छेदिका प्रज्ञापारमिता कहती है कि बुद्ध धर्मकाय के होते हैं, 
उनका दर्शन धर्म के द्वारा करना चाहिये-' धर्मतो बुद्धो द्रष्टव्यो धर्मकाया हि नायकाः।'3 


जिस धर्म के द्वारा तथागत को देखने की बात की गई है, वह धर्म क्या है? इस प्रश्‍न का उत्तर एक नहीं है। 
इसके उत्तर तीन हैं। इन उत्तरों में दो को समझ लेना सरल है। साधक पहले जब चर्या का प्रारंभ करता हे, तब वह 
अधर्म का परित्याग करता है, धर्म को अपनाता है। अधर्म से अभिप्राय हिंसा आदि पाप कर्मा से है, उसी प्रकार धर्म 
से अभिप्राय अहिंसा (करुणा) आदि पुण्य कर्मों di धर्म-चर्या पाप कर्म छोड़कर पुण्य कर्म के सहारे क्रम से बढ़ती 
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हे। पर वह पुण्य पर ही रुकती नहीं हे। वह आगे बढती जाती है। उसे उस तत्त्व पर पहुंचना है जो न तो धर्म है और 
न ही अधर्म। वह वाणी से व्यक्त करने के योग्य भी नहीं होता है-'सोऽनभिलप्य:, न स धर्मा नाधर्म:।”* वह वाणी 
से कहा न जा सकने वाला तत्त्व ही यथार्थ धर्म है। धर्म क्या हे, इस प्रश्‍न का यही तीसरा उत्तर है। इसका वर्णन 
करना असंभव कार्य है। यही पारमिता अर्थात्‌ पार पहुंची हुई, दु:ख-सागर के उस पार निकली हुई एक अवस्था di 
जिस प्रकार बेडे के सहारे नदी को पार करके पार पहुंचने वाला बेडे को छोड़कर चला जाता हे, उसी प्रकार साधक 
जिस धर्म के सहारे अपनी साधना में एक सीढ़ी से दूसरी सीढ़ी पर चढता हे, उस धर्म को सिद्धावस्था पर पहुँचते ही 
छोड़ देता है। वज्रच्छेदिका प्रज्ञापारमिता इस बात को यों हमारे सामने प्रकट करती हे: धर्म-प्रवचन को बेडे के समान 
जानते हुये (साधना की परिपाकावस्था में) धर्म को भी त्याग देना चाहिये, अधर्म तो पहले ही त्यागे जा चुके हैं- 


कोलोपमं धर्मपर्यायमाजानद्भिर्‌ धर्मा एव प्रहातव्या: प्रागेवाधर्मा:। 


सिद्धावस्था तक पहुंचने से पहले जिस करुणा-प्रधान धर्म का आचरण करना होता है तथा जिस मार्ग पर चलना 
होता है, उसे वञ्रच्छेदिका बोधिसत्त्वयान की संज्ञा देती है। इसी का दूसरा नाम महायान हे। अपने आप मे महान्‌ होने 
से, सब प्राणियों का दुःख दूर करने वाला होने से, अत्यन्त उदार होने से, संकौर्णता से रहित होने से यह मार्ग सबको 
दृष्टि में बड़ा माना गया है। अत: इसे महायान कहा गया है। 'यान' शब्द की व्युत्पत्ति 'अयन' शब्द से हे, fuus 
अर्थ है स्थान, मार्ग, प्रवेशद्वार चलना, टहलना आदि (एकायनो अयं मग्गो-दधिनिकाय)। 'यान' शब्द को आचार ने 
प्रधानतया यात्रोपयोगी रथ आदि के अर्थ में प्रयुक्त किया है। महायान संख्यातीत प्राणियों को सुख पहुंचाने का संकल्प 
बार-बार दोहराते हुये सबके लिए परिनिर्वाण अर्थात्‌ दुःखनिर्माक्ष का चित्तोत्पाद लेकर अग्रसर होता हे, अत: उसके 
साधक को बहुत सावधान रहना होता हे। अपने इस उत्तम चित्तोत्पाद के कारण यदि वह अभिमान में भर जाये, उसमें 
अहंता या ममता की भावना ओतप्रोत हो जाये, तो वह इस अपने अभिमान के कारण बोधिसत्त्वता से दूर जा पड़ेगा 
उसे दु:ख से परित्राण देने का कार्य करते ga भी अहंता से और ममता से दूर रहना होगा। में इन्हें दुःख से मुक्त 
करने वाला हूं तथा ये मेरे हैं, जिन्हें मैने दुःख से मुक्त किया है, इस प्रकार की अहंता और ममता उसमें नहीं रहनी 


परिनिर्वापयितव्या:। एवं च सत्त्वान्‌ परिनिर्वाप्य न कश्चित्‌ सत्त्वः परिनिर्वापितो भवति।' ° अर्थात्‌ बोधिसत्त्वयान पर 
चलने वाले के चित्त में यों होना चाहिये कि मुझे सब प्राणियों को मुक्‍त कराना है, यों प्राणियों को मुक्‍त करा कर 
भी, कोई प्राणी मुक्त कराया हुआ नहीं होता। 


साधना के समय अहंता तथा ममता से बोधिसत्त्व को सब प्रकार से बचना चाहिये। वञ्जच्छेदिका ने एक बहुत 
ही रमणीय प्रसंग के द्वारा अपने सिद्धान्त को समझाया है। वह प्रसंग यह है। तथागत किसी दूर के अतीत काल में 
जब बोधिसत्त्व थे, तब एक बार क्षान्तिवादी ऋषि हुए। ये क्षान्तिवादी ऋषि एक परंपरा के अनुसार कलिंग के राजा 
के राज्य में रहते थे और दूसरी परंपरा के अनुसार काशी के राजा के राज्य में इनका आश्रम था। एक बार राजा 
वन-विहार के लिये रनिवास के साथ गया। घूम-घाम कर राजा तो लतामंडप में सो गया और रानियाँ क्षान्तिवादी ऋषि 
के आश्रम में जाकर धर्मामृत का पान करने लगीं। राजा की नींद खुली तो रानियों को न देखकर उनकी खोज में चल 
पड़ा। नौकर-चाकर पीछे-पीछे हो लिये। राजा भी क्षान्तिवादी के आश्रम पहुँचा। वहां उसने रानियों को ऋषि के प्रत 
बहुत सत्कार दिखाती हुई देखा। इससे वह आपे में नहीं रह सका। क्रुद्ध होकर उसने ऋषि को बहुत गालियां दी, ई 
उसका मन इससे भी न भरा। तलवार लेकर ऋषि के अंग-प्रत्यंग को लहू-लुहान कर डाला। हाथ-पैर, कान-नार्क 
काटकर उसे धराशायी कर दिया। इस पाप से अपने को तबाह कर वह आश्रम से निकला। ऋषि की आँखों से ओझल 
होते ही धरती फट गई और वह पापी राजा उसमें समा गया। इस प्रसंग का उल्लेख करते हुए वज़च्छेदिका ने स्पष्ट 
किया है कि उस समय यदि तथागत में आत्म-संज्ञा (अहंता) होती, तो व्यापाद-संज्ञा (मार डालने कौ भावना) भी 
होती-'सचेत्‌ तस्मिन्‌ समये आत्मसज्ञाभविष्यद्‌ व्यापाद-सज्ञापि मे...... ऽभविष्यत्‌। ' ' अभिप्राय यह है कि बोधिसत्त्व 
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जब सम्यक्संबोधि के लिये चित्त उत्पन्न करे, तब उसे सब संज्ञाओं को......... अहंता और ममता आदि सब दृष्टियों 
को छोड़ देना चाहिये। वजच्छेदिका इस अभिप्राय को यों सूत्र-बद्ध करती है- 
बोधिसत्त्वेन...सर्वसंज्ञा विवर्जयित्वा....सम्यक्संबोधौ चित्तमुत्पादयितव्यम्‌। 
पारमिताओं में जिस धर्म का संकेत हे, उसका संग्रह आचार्य नागार्जुन ने इस प्रकार किया है- 


परार्था दान-शीलाभ्यां क्षान्त्या वीर्येण चात्मन:। 
ध्यानं प्रज्ञा च मोक्षाय महायानार्थसंग्रहः॥ 

दान और शील के द्वारा परोपकार होता है। क्षान्ति (क्षमा) और वीर्य (शुभार्थ-श्रम) से आत्महित होता है। ध्यान 
तथा प्रज्ञा के द्वारा मुक्ति का लाभ होता है। यही संक्षेप में महायान है। 

महायान सिद्धान्तों में से प्रज्ञा का निरूपण प्रधानतया प्रज्ञापारमिता के ग्रन्थों में हुआ है। प्रज्ञा सत्य का साक्षात्‌ 
करने वाली बुद्धि है। पर सत्य है क्या? नेत्रहीन की दुनियाँ अँधेरी होती हैं। उसके लिये वही सत्य है। आँखों से जो 
अंधे नहीं हैं, उनके लिये रात अँधेरी होती हे और दिन प्रकाश से भरा हुआ रहता है। उनके लिये नेत्रहीन का जो सत्य 
है, वही सत्य की कोटि में नहीं आता। तिमिर-रोगी को जो केशोंडुक (बालों का जाल) आदि दिखाई पड़ता है, वह 
ant को नहीं दीखता, इसलिये वह मिथ्या ही है उनके लिये। अतः क्या सत्य हे तथा क्या मिथ्या हे, यह एक पहेली 
है। इस पहेली को सुलझाने का, कुछ कहिये या बहुत कुछ कहिये, यत्न होना ही चाहिये। प्रज्ञापारमिता-सूत्रों में इस 
विषय पर चर्चा हुई है। जगत्‌ में हम एक परिवर्तन की परंपरा देखते हैं। इस परिवर्तन की परंपरा में दो वस्तुएं स्पष्ट 
दिखाई पड़ती हैं। किसी पदार्थ का उत्पाद दिखाई पड़ता है तथा किसी पदार्थ का निरोध दिखाई पड़ता है। अंकुर का 
उत्पाद और वह उत्पाद जिस परिवर्तन के प्रवाह में पकडा गया है, उसी में बीज का निरोध भी देखा जाता है। बीज 
की परिवर्तनधारा में अंकुर तक पहुँचते-पहुँचते हमें निरोध और उत्पाद का परिचय मिल जाता है। यह धारा ज्यों-ज्यों 
आगे बढ़ती जायेगी, त्यों-त्यों एक के बाद दूसरे का उत्पाद स्पष्ट दीखता जायेगा। पर उत्पाद के पूर्व के स्वरूप का 
निरोध सर्वत्र आवश्यक नहीं हे। बीज से जो वृक्ष बनता है तथा वृक्ष से ऋतु, ऋतु में पुष्प, फल और बीज की परंपरा 
चलती हे, उसमे वृक्ष का निरोध नहीं होता। अतः प्रत्येक उत्पाद में निरोध का जो अंश रहता हे तथा जिसके विषय 
में दुनियाँ यह कहती है कि इसका निरोध हो गया, उतना दुनियाँ की दृष्टि से लोगों की व्यवहारधारा से ठीक माना 
जा सकता है। वस्तुतः परिवर्तन के प्रवाह में उत्पाद और निरोध, एक कल्पना है। इन दोनों में से लोक की अत्यधिक 
आसक्ति उत्पाद में होती है। व्यवहार जगत्‌ में उत्पाद ही एक सत्य हे, जिसके पीछे दुनिया बावली होकर पड़ी रहती 
है। किसान की दृष्टि यदि बीजोत्पाद पर न रहे, तब सब किसानी गई। यही बात उन सब पर लागू होती है जो वस्तुएं 
उपजाई जाती हें या बनाई जाती हैं। उनकी उपज पर या उनके निर्माण पर सारा जगत्‌ आसक्त रहता है। इस उत्पाद 
को व्यबहार में सत्य न मानने से जगत्‌ का काम चल नहीं सकता। अतः उत्पाद को सत्य मानना अथवा अधिक स्पष्ट 
शब्दों में उत्पाद को व्यबहार-सत्य मानना व्यवहार-परायण लोगों के लिये बहुत आवश्यक है। पर जिन वस्तुओं का 
उत्पाद होता है, उनकी अस्थिरता का पता सबको है, जिन वस्तुओं को हम बनाते हैं, उनकी स्थिरता पर किसी को 
विश्‍वास नहीं है। उपजी तथा बनी हुई वस्तुयें अस्थिर हैं, इस पर किसी को कोई सन्देह नहीं है। पर लौकिक व्यक्ति 
अस्थिर पदार्थो में स्थिरता का निश्चय काल की मर्यादा से करता है। तत्त्वज्ञ व्यक्ति का इस पर कुछ भी विवाद नहीं। 
तत्त्वज्ञ उपजे व बने जगत्‌ के पदार्थ- समूह को, जिसे पारिभाषिक शब्द में संस्कृत (बनावटी, कारण से उत्पन्न) कहा 
जाता है, आकाश से Bea हुए तारे के समान, अन्धकार के समान, प्रदीप के समान, माया (इन्द्रजाल.जादू के करतब) 
के समान, ओस के समान, बुलबुले के समान, स्वप्न के समान, बिजली की कोंध के समान तथा बादल के समान 
अस्थिर व बेटिकाऊ मानते हैं। वज़च्छेदिका इस अर्थ को एक गाथा में यों सूत्रित करती है- 
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तारका तिमिरं दीपो मायावश्यायबुद्बुदम्‌। 
स्वप्नं च विद्युदभ्रं च एवं द्रष्टव्यं संस्कृतं॥'° 
संस्कृत जगत्‌ को इस प्रकार स्वप्न के तुल्य देखना deal का मार्ग है। तथागत परम तत्त्वज्ञ थे। उनकी एक 
गाथा सुत्तनिपात के पारायणवग्ग में मोघराजमाणवपुच्छा के प्रसंग में यों है- 


सुञ्जतो लोक अवेक्खस्सु मोघराज सदा सतो, 
अत्तानुदिटिँठ ऊहच्च एवं मच्चुतरो सिया, 
एवं लोकं अवेक्रवन्तं मच्चुराजा न पस्सति।'' 


अर्थात्‌ हे मोघराज, हमेशा स्मृति!” युक्त होकर जगत्‌ को शून्यतया देखो। इस प्रकार आत्म-दृष्टि (अहंता-ममता) को 
SASH मृत्यु से, भवसागर से पार हो सकोगे। इस प्रकार लोक को देखने वाले को मृत्यु का राजा नहीं देख पाता। 


वज्रच्छेदिका प्रज्ञापारमिता सूत्र ने इसी बात को प्रत्यक्ष न कहकर स्वप्न आदि शब्दों के माध्यम से परोक्षरूप 
में (परोक्षवृत््या) लोक को शून्य” कहा है। अष्टसाहस्रिका प्रज्ञापारमिता (सूत्र) में और उसके विवरणभूत 
अभिसमयालंकार में इस शून्यता का निरूपण किया गया है। मध्यमकशास्त्र में इस शून्यता का निरूपण करने से ही 
आचार्य नागार्जुन शून्यवादी कहलाये। तथ्य को संक्षेप में रखने पर कहा जाता हे कि उत्पाद में व्यवहारोचित शून्यता 
है। परमार्थ इस उत्पाद से परे की वस्तु है। अतएव वज्रच्छेदिका स्पष्ट रूप से घोषणा करती है कि यह अनुत्पाद ही 
है, जो परमार्थ हे-' एष........ अनुत्पादो य: परमार्थ:।''* इस अनुत्पाद पर चित्त के विकल्प नहीं चल पाते, यहीं चित्त 
गायब हो जाता हे। वज्रच्छेदिका के शब्दों में- 'अतीत..... चित्त नोपलभ्यते, अनागत चित्त नोपलभ्यते, प्रत्युत्पन्न चित्त 
नोपलभ्यते।' 5 अर्थात्‌ न तो बीता चित्त मिलता है, न आने वाला चित्त मिलता है, न वर्तमान चित्त मिलता है। 


संस्कृत जगत्‌ उत्पाद से व्याप्त है तथा चित्त उसकी कल्पना कर पाता है। पर यहाँ साक्षात्कर्तव्य (जो साक्षात्‌ 
करने योग्य है) असंस्कृत तत्त्व भी हे। असंस्कृत तत्त्व से ही आर्यपुद्गल प्रभावित होते हें-*असस्कृत-प्रभाविता 
आर्यपुद्गला:। "° आर्यपुद्गल से अभिप्राय सत्कायदृष्टि, शीलव्रतपरामर्श और विचिकित्सा से रहित स्रोत आपन, 
राग-द्वेष-मोह को बहुत कुछ क्षीण कर चुकने वाले सकृदागामी, कामराग और व्यापाद को पूर्णतया नष्ट कर चुके 
वाले अनागामी तथा सभी संयोजनों को नष्ट कर देने वाले और सभी क्लेशों से रहित अर्हत्‌ नामक आर्यपुरुषों से है। 
ये लोग जो तत्त्व-साक्षात्कार करते हैं, उसे भी चित्त अपनी कल्पना में बांध नहीं पाता। उनमें ये-ये मलिन धर्म नहीं 
रहते-वाणी द्वारा इतना मात्र कहना संभव होता है। उनके द्वारा साक्षात्‌ किया तत्त्व वाणी का, चित्त की कल्पना का 
विषय नहीं हो पाता। इसीलिये वज्रच्छेदिका स्पष्ट रूप से सूचित करती है कि स्त्रोत आपन्न को ऐसा नहीं होता कि 
मैंने स्रोत आपत्तिफल (को) प्राप्त किया है, सकृदागामी को ऐसा नहीं होता कि मैंने सकृदागामिफल को प्राप्त किया 
है, अनागामी (को) ऐसा नहीं होता कि मैंने अनागामिफल (को) प्राप्त किया है, अर्हत्‌ को ऐसा नहीं होता कि मैने 
ada (को) प्राप्त कर लिया है:- 

न स्त्रोतआपन्तस्यैवं भवति मया स्त्रोतआपत्तिफलं प्राप्तमिति, न सकृदागामिन एवं भवति मया 
सकृदागामिफलं प्राप्तमिति, नानागामिन एवं भवति मयानागामिफलं प्राप्तमिति, नार्हत एवं 

भवति aera प्राप्तमिति।' 
जिस सम्यकसंबोधि की प्राप्ति होने पर तथागत को बुद्ध कहा जाता है, वह भी चित्त के विकल्पों से, मन की 
कल्पनाओं से परे की बात है। विकल्पों के अभाव के कारण, मन की कल्पनाओं के स्पर्श से रहित होने के कारण 
सम्यक्संबोधि को विषम-धर्म से सर्वथा रहित सम-धर्म कहा जाता ya: स vat न तत्र कश्चिद्‌ विषयः, 
तेनोच्यते..... सम्यकूसंबोधिरिति।' सम्यक्संबोधि को क्यों सम कहा जाता है? उसे इसलिये सम कहा जाता है कि 
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उसमें अहंता का सर्वथा अभाव हे। वजच्छेदिका के शब्दों में आत्मा से रहित होने के कारण, सत्त्व से रहित होने के 
कारण, जीव से रहित होने के कारण, पुद्गल से रहित होने के कारण (भाव यह कि जहां भी में तथा मेरे की, अहंता 
व ममता की छूत का प्रश्न है, उससे रहित होने के कारण) सम्यकसंबोधि सम है- 


निरात्मत्वेन नि:सत्त्वत्वेन निर्जीवत्वेन निष्पुद्गलत्वेन समा...... सम्यकसंबोधि:।'* 


साक्षात्कर्तव्य तत्त्व के चित्त के कल्पना में न आने पर उसकी ओर यदि किसी उपाय से संकेत न हो सके, 
तो साधना का कार्य तथा दर्शन-विषयक विविध प्रकार की चर्चा का कार्य रुक जायेगा। यह संकेत वाणी से ही करना 
पड़ता है। सत्य और मिथ्या की चर्चा दुनिया के व्यवहार में वाणी से हो जाती हे, पर तत्त्व (लोकव्यवहारातीत परमार्थ) 
की चर्चा वाणी से केसे की जाये? इसके दो उपाय हैं। तत्त्व को नकार के द्वारा (प्रतिषेध के द्वारा) बताना एक उपाय 
है। इस उपाय को वजच्छेदिका ने दो सूत्रों में गुफित किया है। पहला, सब धर्म (संसार व निर्वाण) आत्म-हीन 
è- निरात्मान: सर्वधर्मा:''” और दूसरा, तथागत ने जिस धर्म का अभिसंबोधन किया है, उसमें न सत्य है, न 
मिथ्या-'यश्च तथागतेन धर्मोऽभिसबुद्धः, तत्र न सत्यं न yor’ दूसरा उपाय हे तत्त्व के विषय में मौन से संकेत 
करना। इस उपाय का आलंबन करके ही तथागत ने कहा है- 


अनक्षरस्य धर्मस्य श्रुतिः का देशना च का। 
श्रूयते देश्यते चापि समारोपादनक्षरः॥'' 
अर्थात्‌ जिस धर्म को अक्षर प्रकट नहीं कर पाते, उसके सुनने तथा प्रवचन करने को बात ही क्या? श्रवण तथा 
प्रवचन (चित्त के विकल्प को) आरोपित करके किया जाता है। वस्तुतः तत्त्व पर नाना प्रकार का आरोप करके ही 
उसका वर्णन किया है। आचार्य नागार्जुन ने इस बात को मध्यमकशास्त्र में यों कहा है- 


सर्व तथ्यं न वा तथ्यं तथ्यं चातथ्यमेव च, 
नैवातथ्यं नैव तथ्यमेतद्‌ बुद्धानुशासनं। 
अर्थात्‌ सब सत्य हे, सब अतथ्य है, सब तथ्य भी है और अतथ्य भी है, सब न तो अतथ्य है और न तथ्य 

है-यही बुद्ध का अनुशासन हे। पर तथ्यातथ्य तथा अन्य आरोपों के द्वारा, जिनमें शून्याशून्य का आरोप भी संमिलित 
है, तत्व की ओर संकेत किया जाता है। इस संकेत से तत्त्व पर आरोपित अंश ही स्पष्ट हो पाता है। जब 'गोर्वाहीक:' 
(वाहीक बैल है) कहा जाता है, तब वाहीक पर जो गो का आरोप होता हे, उतना तो स्पष्ट हो पाता है, पर वाहीक 
का यथार्थ स्वरूप इस आरोप से प्रकट नहीं होता। वहीक को न तो गौ के रूप में गाड़ी में जोता जा सकता है और 
न ही उसे गौ की भाँति घास व खली से पालापोसा जा सकता है। इस प्रकार लौकिक व्यवहार में जो आरोप किया 
जाता है, उसमें आरोप के द्वारा उस वस्तु का ठीक बोध नहीं हो पाता, जिस पर आरोप किया जाता हे। शास्त्रीय 
व्यवहार में परमार्थ तत्त्व को भी जब आरोप द्वारा वर्णित किया जाता है तथा शब्द का विषय बना लिया जाता है, तब 
तत्त्व की कथा सुनी जाती है, सुने हुए तत्त्व का मनन किया जाता है, सुने तथा मनन किये गये तत्त्व का प्रवचन किया 
जाता है। पर इन सभी अवस्थाओं में तत्त्व के ऊपर जो चिल छा जाता है, उस चिल-छाया से सब ओर से व्याप्त 
कर लिये गये तत्त्व को लोग वाणी से बोलने लगते हैं। पर कितना बोल पाते हैं, उसे तत्त्वज्ञ ही समझ सकते हैं। परमार्थ 
Ta की बात ही क्या? लोक में जो बहुत सी साधारण बातें हैं, उन्हें भी वाणी नहीं प्रकट कर पाती। बाणी के 
जानकारों (वाग्निपुणा:) का कहना है- 


इक्षुक्षीरगुडादीनां माधुर्यस्यान्तरं महत्‌, 
तथापि न तदाख्यातुं सरस्वत्यापि कथ्यते। 


अर्थात्‌ ईख में, दूध में, गुड आदि में जो मिठास होती है, उसमें एक दूसरे से बहुत अन्तर रहता है। उस पर 
भौ उसे सरस्वती भी नहीं कह पाती। यही बात परमार्थ तत्त्व के विषय में कहीं अधिक बल देकर कही जा सकती 
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है। तत्त्व का अनुभव करने वाले तथागत हैं। प्रतिदिन मिठास का अनुभव करने वाले लोग हैं। तथागत तो लोगों की 
तुलना में अत्यन्त निपुण हैं। पर तथागत ने जितना कहा है, क्या उससे तत्त्व स्पष्ट हो पाता है? वज्रच्छेदिका इस विषय 
में बहुत सावधान है। तथागत सुभूति. से पूछते हैं-हे सूभूति, तुम क्या समझते हो कि तथागत ने किसी धर्म का प्रवचन 
किया हे-'तत्किं मन्यसे सुभूते, अपि न्वस्ति स कश्चिद्‌ vat यस्तथागतेन भाषित:।” इस प्रश्न के उत्तर में सुभूति बोल 
उठते हैं-नहीं भगवन्‌, वह कोई धर्म नहीं है, जिसे तथागत ने कहा हो-'सुभूतिराह-नो हीद॑ भगवन्‌, नास्ति स कश्चिद्‌ 
धर्मो यस्तथागतेन भाषितः।' वाणी से अप्रकाश्य तत्त्व को ही प्रज्ञापारमिता ग्रन्थों में वाणी के द्वारा कहने का बड़े 
मनोयोग से प्रयत्न किया गया है। इस सम्बन्ध में वञ्जच्छेदिका प्रज्ञापारमिता” (सूत्र) का प्रयास सर्वथा उल्लेखनीय i 


सन्दर्भ और टिप्पणियाँ 


. बौद्ध वाङ्मय में प्रज्ञापारमितासूत्र के नाम से विशाल साहित्य उपलब्ध होता है। उनमें से कुल मूल बौद्ध संकर संस्कृत 
में प्राप्त होते हें और शेष चीनी व तिब्बती भाषाओं में अनुवाद के रूप में। इनकी कुछ संख्या प्राय: बयालिस या तैंतालिस 
होगी, जिनमें से कुछ इतने विशाल हैं कि उनका आकार महाभारत से भी बड़ा है और कुछ इतने लघु कि उन्हें कुछ 
ही पंक्तियों में प्रस्तुत किया जा सकता है। उदाहरण के रूप में पंचविंशत्यधिक-शतसाहस्रिका प्रज्ञापारमिता सूत्र और 
प्रज्ञापारमिता-हदय-सूत्र को लिया जा सकता ÈI 

2. वज्रच्छेदिका प्रज्ञापारमिता, दिल्ली विश्वविद्यालय, दिल्ली, 1978, पृ. 11 

3. वही, पृ. 24 

4. वही, पृ. 12 

5. वही 

6. वही, पृ. 10 

7 

8 

9 


. वही, पृ. 16-17 
. वही, पृ. 16-17 
. रत्नावली, श्लोक सं. 481 

10. वत्रच्छेदिका प्रज्ञापारमिता, दिल्ली विश्वविद्यालय, दिल्ली, 1978, पृ. 26 

11. देखिये, भिक्खु जगदीश काश्यप (सं.), सुत्तनिपात, नालन्दा प्रकाशन, 1962 

12. सति (संस्कृत में स्मृति) अष्टांगिक मार्ग (मार्गसत्य, अर्थात्‌ भगवान्‌ बुद्ध द्वारा प्रतिपादित चौथा सत्य) का सातवाँ अंग 
है। इसका अर्थ है ध्यान में चित्त को एक ही पदार्थ पर देर तक टिकाना। अंग्रेजी में इसे mindfulness से अनूदित किया 
जाता है। 

13. यह बड़ी विडम्बना है कि शून्य को समझने में अनेक प्राचीन व नवीन बौद्धेतर (गैर-बौद्ध) विद्वानों ने भूल की है। कुछ 
तो उसे अंग्रेजी शब्द zero या cypher के माध्यम से समझने का प्रयास करते हैं, जो सर्वथा भ्रामक होता हे। दुःख 
का कारण बताते हुये तथागत ने प्रत्येक पदार्थ की सापेक्षिक सत्ता की बात की है। उन्होंने स्पष्ट कहा है कि जगत्‌ की 
किसी भी वस्तु की पारमार्थिक सत्ता (absolute existence) नहीं है। कोई भी वस्तु अपने आप में अस्तित्व में नहीं 
होती (nothing exists in itself)! उसकी सत्ता किसी अन्य वस्तु या वस्तुओं पर टिकी है। इमस्मिंसति इदं होति, 
इमस्सुप्पादां इद उप्पञ्जति, safer असति इदं न होति, इमस्स निरोधा इदं निरुज्झति। यही प्रतीत्यसमुत्पाद पटिच्चसमुवाद 
है। यही शून्यता है। 

14. वज्रच्छेदिका प्रज्ञापारमिता, दिल्ली विश्वविद्यालय, दिल्ली, 1978, पृ. 24 

15. वही, पृ. 20 

16. वही, पृ. 12 

17. वही, पृ. 13 
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वही, पृ. 23 
वही, पृ. 21 
वही, पृ. 17 


. मध्यमक शास्त्र, 15.2 को वृत्ति में उद्धृत 
. वही, 18.8 
. काव्यादर्श, 1.102 


araka प्रज्ञापारमिता, दिल्ली विश्वविद्यालय, दिल्ली, 1978, पृ. 15. 


. यह ग्रन्थ-रत्न बौद्ध संकर संस्कृत में है। चीनी व भोट भाषाओं में इसके अनेक अनुवाद किये गये थे, जिनमें से 


अधिकांश आज भी उपलब्ध हैं। पूर्वी एशिया व मध्य एशिया के देशों से प्राप्त इसकी पांडुलिपियों को संपादित कर 
अनेक लिपियों में प्रकाशित किया गया है। इसका एक नागरी संस्करण और अंग्रेजी अनुवाद प्रसिद्ध प्राच्यभाषाविद्‌ 
मैक्समूलर ने भी तैयार किया था। इसका नागरी संस्करण और प्रथम हिन्दी अनुवाद स्वर्गीय शान्तिभिक्षु शास्त्री और 
संघसेन सिंह ने संयुक्‍त रूप में दिल्ली विश्वविद्यालय से 1978 में प्रकाशित किया था। 

यह ग्रन्थ अत्यन्त महत्त्वपूर्ण है। इसका अन्दाज इसी बात से लगाया जा सकता है कि तिब्बत में इसका भोटानुवाद लोगों 
के प्रतिदिन पढ़ने का (पाठ का) विषय है। वहां इसे स्थान-स्थान पर शिलालेखों में अंकित कर दिया गया है। 


(m [m (७ 
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बौद्धदर्शनेऽनात्मवादः 


( स्वर्गीय ) विधाता मिश्रः 


भगवतो बुद्धस्य सर्वेऽप्युपदेशा रूपवेदनासंज्ञासंस्कारविज्ञानाख्यप ञ्चस्कन्धा: सन्ति। अस्मिञ्जगति यावन्तोऽपि व्यवहाराः 
सम्पद्यन्ते ते सर्वेऽपि पञ्चस्कन्धानाश्रित्यैव वर्त्तन्ते। यदा जीवात्मनोरथवा पुद्गलस्य सार्वकालिकास्तित्वस्य सर्वतोभावेनानस्तित्वस्य 
वा प्रश्‍न: समुदेति तदा मध्यमार्गस्यैव श्रेयस्करत्वमुपपाद्यते। आत्मजीवकर्तृभोक्तृरूपेण कश्चिदीदृश: पञ्चस्कन्धातिरिक्त; 
शाश्वतो जीवो नित्य: कूटस्थः सन्‌ सर्वत्र सर्वदा प्राप्यते अथवा सत्तायाः सर्वथाऽभाव एवास्तीति न स्वीक्रियते। ये 
रूपवेदनासंज्ञासंस्कारविज्ञानादयोऽतीतानागतप्रत्युत्पन्नान्तरिकबाह्यहीनप्रणीतदूरसमीपाः सन्ति ते न मामका, न चैषोऽहमस्मीति 
यथाभूतं मन्तव्यम्‌।' पञ्चस्कन्धप्रसङ्गे भगवता बुद्धेन जन्ममरणयोर्यद्‌ विशिष्टं रूपमुपपाद्यते तेनापि तस्यैतदेवो देश्यं स्पष्ट 
भवति यदनया रीत्या पञ्चस्कन्धेषु तत्रात्मसत्त्वजीवादीनां नित्यसत्ता प्रहीयेत। अत एव यथार्थतः पुदूगल उपलभ्यते नवेति 
प्रशनस्योत्तरमित्थं दीयते यत्‌ सत्यतः परमार्थतः पुद्गलोपलमब्धेर्या प्रतीतिर्भवति सा मिथ्या।? केवलं यथा वृक्षोपादानतया 
छायाप्रञ्ञप्तिर्भवति तथैव रूपादिस्कन्धोपादानतया पुद्गलप्रज्ञप्तिर्भवति। याथार्थ्येन तु वृक्षसातत्यस्य सार्वकालिकरूपेण 
व्याख्यानं न कर्त्तु शक्यते, न वा तच्छायाया एव। एवमेव पञ्चस्कन्धेषु याऽऽत्मप्रज्ञप्तिर्भवति तया तु न पशञ्चस्कन्धानां 
सातत्यस्य सार्वकालिकमाख्यानं कर्त्तु शक्यते न च तेषु स्कन्धेषु क्रियमाणस्यात्मव्यवहारस्य सार्वकालिकत्वमस्ति।? इत्थं 
पञ्चस्कन्धस्य सन्तानतायामेवात्मव्यवहारो भवतीति प्रतिपादिते सति स्वभावत एव प्रश्‍न: समुदेति जन्ममरणे कथं साधयितुं 
शक्येते इति। यदि पञ्चस्कन्धातिरिक्तमात्मजीवादीनामस्तित्वं नास्ति तदा कस्य जन्म भवति कस्य च मृत्युरिति प्रश्‍न: 
समुदेति, यतो हि जन्ममरणे दृश्येते इत्यनयोराख्यानं भगवता बुद्धेनापि कृतम्‌।* मिलिन्दप्रश्नार्थकथाकृद्‌भ्यामेषा शङ्कत्थं 
समाहिता यद्‌ जन्मग्रहणाय कस्यापि जीवस्यात्मनः पुद्गलस्य वा कल्पनाया नत्वावश्यकतैवास्ति, न च जीवात्मपुद्गलानां 
जन्म एव भवितुमर्हति। दृष्टान्तरूपेण दीपमुदाहरता नागसेनेन मिलिन्द एतदुक्त्वा तोषितो यद्‌ यदा दीपकाद्‌ दीपकान्तरं 
प्रज्वाल्यते तदा कि प्रथमदीपकस्य शिखाऽपरस्मिन्‌ दीपके प्रविशति। यदा शिक्षकः शिष्याय विद्यां ददाति तदा किं विद्या 
शिक्षकमुखान्‌ निष्क्रम्य शिष्य-शरीरे प्रविशति। यद्येवं न भवति, व्यवहारे च यथार्थ-रूपेण नेदमवलोक्यते तदाऽऽत्मनः 
शरीराच्छरीरान्तरे प्रवेशोऽप्यसम्भव Val नतु कश्चिज्‌ जन्म लभते नचात्मादीनामीदृशं शाश्वतं स्वरूपमेवास्ति यदेकस्माच्छरीरान्‌ 
निर्गत्य शरीरान्तरं प्रविशति।' यश्च मरणविषयकः प्रश्नोऽस्ति तस्यापीदमेव समाधानमस्ति यत्‌ कस्यचिज्‌ जीवस्यात्मनः 
पुरुषादीनां वा मरणं न भवति यत्‌ पञ्चस्कन्धातिरिक्तं सत्तात्मकं भवेत्‌, अपितु स्कन्धानामेव भेदनं भवति। एष्वेव भिन्नेषु 
सत्त्वजीवात्मादीनां मृत्युव्यवहारो ज्ञापितो भवति, यतो हि स्कन्धेष्वेव जीवात्मादीनां व्यवहारो दृश्यते। स्थविरवादिदृष्ट्या 
यथा जन्ममरणयोः: स्कन्धादीनामुत्पादव्ययाश््रिताऽस्ति तथैव चक्षुःश्रत्रघ्राणादीन्येव स्व्स्वविषयग्रहणे समर्थानि भवन्ति। 
इन्द्रियाद्यतिरिक्तमात्मादीनामाख्यानं नैव करणीयम्‌, यतो ह्येतद्व्यतिरिक्तं क ्तृरूपेणात्मनोऽस्तित्वं स्याच्चेत्तर्हि चक्षुषोरभावेऽपि 
तस्य रूपं गृह्णीयात्‌, श्रोत्रेन्द्रियाभावेऽपि शब्दम्‌, घ्राणेन्द्रियाभावेऽपि गन्धं तथा रसनेन्द्रियाभावेऽपि रसम्‌, कायस्याभावे 
स्पर्शश्च गृह्णीयात्‌ किन्त्वित्थं नैव दृश्यते। व्यवहारे तु यदिन्द्रियं यं विषय ग्रहीतुं प्रभवति तदेवन्द्रियं d विषयं गृह्णाति। यदि 
च तदिन्द्रियं स्वविषयग्रहणेऽसमर्थं स्यात्तदेन्द्रियव्यतिरिक्तः कश्चिदप्यनुभवकर्त्ता नास्ति य एतेषां विषयाणां ग्रहणे समर्थो 
भवेत्‌। अत एवं सिद्ध्यति यत्‌ पक्षस्कन्थेषु येषां जीवात्मपुरुषादीनां कर्तृरूपेण व्यवहारो भवति स तु व्यवहारमात्रनिर्वहणायैवास्ति, 
न तु परमार्थतो जीवात्मादीनामस्तित्वज्ञापनाय। यदि चानेन तरकेणात्मादीनां साधनं स्याद्‌ यत्‌ कस्यापि कार्यस्य किमपि 
कारणं भवति यत्‌ कार्य सम्पादयति तथा च कार्यस्य नियन्त्रणं करोति तदाऽनया दृष्ट्या कार्यजगते पञ्चस्कन्धानां कार्याय 
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वा55त्मन: कर्तृरूपेण स्वीकरणमसम्भवम्‌ यतो हि एकस्यात्मनः पुद्गलस्य वाऽपरः कर्त्ता आत्मा च स्वीकरणीयस्तथा 
तस्य कर्त्ता एकस्यात्मनः पुद्गलस्य वा अपरः कर्त्ता आत्मा च स्वीकरणीय:। तस्य कर्त्ता नियन्ता वा कश्चिदपरः पुद्गल 
आत्मा च स्वीकरणीय:। अनया रीत्याऽनवस्था भविष्यति यस्याः क्वाप्यवसानमेव न स्यात्‌। अतः कर्तृकर्मणी क्रियां 
वाऽऽश्रित्य कस्यचिदेवंविधस्यात्मनः कल्पनायाः किमपि फलं नास्ति यः पञ्चस्कन्धै्भिन्नो भवेत्‌। भगवता बुद्धेनाविद्याप्रत्ययतः 
संस्काराणाम्‌, संस्कारप्रत्ययतः समस्तस्य जगतः समुत्पत्तिराख्याता, अविद्यादिनिरोधेन च सममग्रसंस्काराणां निरोधः 
समाख्यातो येन सम्पूर्णोत्पत्तिविनाशक्रमः प्रतीत्यसमुत्पन्नोऽस्ति, केनचिदात्मना पुद्गलेन कर्त्ता वोत्पन्ननिरुद्धो नास्ति। 
अपरश्चाचार्यः समग्रधर्माश्चित्तचेतसिकरूपनिर्वाणक्रमेण चतसृषु श्रेणीषु विभजते। एवञ्च चित्तं प्रामुख्येनोक्त्वा भावाद्‌ 
व्यवहारं दृष्टिञ्च चित्रमात्रमेवाङ्गीकरोति। यथा कस्मिश्चचूचित्रे विविधरूपाणां वर्णानां चित्रविचित्रलोकानाञ्चाङ्कनं भवति 
तेषा yea भवति तथैव देवमनुष्यतिर्यगादिलिङ्गकर्मसंज्ञादीनां व्यवहारश्चित्तकृतचित्रमात्र एव भवति। चित्रस्य वैविध्येन 
तदूभिन्नतया च विभिन्नव्यवहाराख्यानं भवति। इत्थं यदा सम्पूर्णव्यवहारश्चित्तस्य वैविध्येन चित्ताश्रयतया चित्तस्याख्यानेन 
च सम्भवति तदा जीवात्मपुद्‌गलादीनां मान्यतायाः खण्डनं सम्भवत्येव। अविद्यमानवस्तुष्वपि विद्यमानताया व्यवहारो 
जगतो विविधव्यावहारिकेषु पदार्थेषु व्यबहारमात्रनिर्वहणाय दृश्यते यथा स्कन्धशाखापत्रपुष्पफलादीनां समूह एव वृक्षपदेन 
व्यवहियते। न वृक्षस्य पृथगस्तित्वं विद्यते न च तस्य स्वरूपमेव वर्त्तते। इत्थं वक्तुं शक्यते यद्‌ रूपादिस्कन्धेषु 
जीवात्मपुद्गलव्यवहारोऽसदेव यथा वृक्षव्यबहारः केवलं व्यवहारायैव भवति। जलवाय्वादितत्त्वेष्वपि जीवादीनामस्तित्वं 
नास्ति। एतेषु यदि ध्वनिगती दृश्येते ते तु परप्रेरणयैव। यथा जलमग्नौ न स्थाप्यते यदि च मृदङ्गो दण्डेन न ताड्यते तदा 
ध्वनिर्न प्रभवति। यद्येतेषु जीवात्मप्राणादीनां सत्ता स्यात्तदा तु स्वत एव ताभ्यां ध्वनेरुत्पत्तिः स्यात्‌ स्वत एव चानयो: 
स्वकार्ये प्रवृत्तिः स्यात्‌। किन्तु लोके व्यवहारदशायां नेदं दृश्यते। अत एवैतेषु पदार्थेषु जीवात्मनोरस्तित्वं नैव साधयितुं 
werd! स्थविरवादिदृष्टयाऽऽत्मविचारस्य यत्‌ स्वरूपं निर्धार्यते तदनुसारं रूपवेदनासंज्ञासंस्कारविज्ञानसमूहे धात्वायतनादीनां 
समुदाय एवात्मनो व्यवहारस्य सिद्धान्तः स्थिरो भवति। सद्रूपेण नित्यव्यापककूटस्थत्वेन कस्याप्यात्मनोऽस्तित्वस्य निषेधः 
प्रतिपाद्यते। यथा चोपनिषदां धारणया सिध्यति, यदनुसारेण चात्मा चराचरपदार्थेषु व्याप्तो ध्रुवश्चास्ति।' आत्मा ब्रह्म वा 
यदुपनिषद: समग्रजगतः कारणत्वेन स्वीकुर्वन्ति, सर्वमेतत्‌ स्थविरवादिनां नेवाभिमतम्‌। यतो हीत्थं स्वीकृते सति प्रतिकार्य 
कारणमेकम्‌, तत्कारणस्यापि कारणम्‌, पुनश्च तत्कारणं स्वीकरणीयं भविष्यति येनानवस्था सुतरामापतिष्यति। अत 
एवैतद्दर्शनदृष्टया पञ्चस्कन्धधात्वायतनेष्वेवात्मनो व्यवहारो भवति। 


भगवता बुद्धेनाऽऽत्मानात्मदृष्ट्योर्मध्ये कस्या अप्येकस्य दृष्टेः समर्थनं सुस्पष्टं न क्रियते यत आत्मदृष्टिसमर्थनेन 
शाश्वतताया दृष्टिरुत्पद्यते तथाऽनात्मदृष्ट्या च समुच्छेददृष्टिरुत्पद्यते। अतस्तेनैते दृष्टी निषिध्यात्मानं मध्यममार्गस्य 
्रस्तोतृत्वेनोपस्थाप्यते। अथ च सर्वाण्यपि वस्तूनि पृथक्‌-पृथक्‌ परिगणय्य सर्व दुःखमिति निरूप्यते यस्य परिगणनं 
पञ्चस्कन्धेषु क्रियते। तद्दृष्ट्या रूपवेदनासंज्ञासंस्कारविज्ञानानि सर्वविधात्मदृष्टीनां कारणानि सन्ति। एषैव दृष्टिर्भगवद्बुद्ध- 
दृष्टेर्यापकत्वं सत्त्वं चाभिव्यनक्ति। बुद्धस्य मूलविचारविषये स्थविरवादि- नामतीव सहमता वैभाषिकाः पदार्थसत्तां 
व्यवस्थाप्य तस्यामात्मनो द्रव्यतः प्रञ्ञप्तितो वा प्राप्तिर्भवति नवेतिविषयं नैकधा विचारयन्ति। वैभाषिकाणां मते पदार्थसमूह 
एव त्वात्मप्रज्ञप्तिर्भवति। अनया दुष्ट्या ते संस्कृतसांस्कृतधमौ विभज्य स्कन्धायतनधातुरूपेण स्कन्धान्‌ निरूपयन्ति, तथा 
चाकाशप्रतिसंख्या निरोधेन सहाप्रतिसंख्यानिरोधरूपेणा- संस्कृतपदार्थान्‌ निर्दिशन्ति। सास्रवसंस्कृता एव धर्मा निर्वाणे 
व्यवधायका भवन्ति एतद्‌ विपरीतमनास्त्रवा धर्मा निर्वाणप्राप्तयेऽमला प्रज्ञेतिरूपेण धर्माः कथ्यन्ते। स्वविषयालम्बनक्रिया 
विज्ञानान्तरोत्पादिशक्तिहेतुत्वाद्‌ विज्ञानस्य मनश्चित्तविज्ञानरूपेण निरूपणं कुर्वन्तो वैभाषिकास्तस्यैव मनसश्चित्तस्य विज्ञानस्य 
वा अस्त्यासीदनागतेत्यादिसंज्ञा भवन्तीति कथयन्ति। एतेन मनो विज्ञानं वा न नित्यक्रियावत्‌, न च कश्चिन्‌ नित्यः 
कर्त्ताऽऽत्मेति सिद्धयति। इत्थं नित्यं करणं मनो नित्यश्चात्मा कर्तेति प्रतिषिद्धं भवति। बौद्धदृष्ट्या न केवलं स्कन्थातिरिक्तस्यात्मनः 
प्रतिषेधो भवति, अपि तु ईश्वरादेरिव तथाविधस्य कस्यचिदपि तत्त्वस्य निषेधः क्रियते यमन्ये दार्शनिका लोकादीनां 
कारणत्वेन स्वीकुर्वन्ति वैभाषिकसौत्रान्तिकदृष्ट्याऽऽत्मा शाश्वतपदार्थरूपेण प्रतिषिध्यते, पञ्चस्कन्धेष्वेवाऽऽत्मन; प्रज्ञप्तिः 
स्वीक्रियते। अत्र कारणत्वेन स्कन्धा एव पुद्गलव्यवहार्या इत्युच्यते। यथेन्धनमधिकृत्यैवाग्निप्रजञप्तिर्भवति तथैव 
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स्कन्धानधिकृत्येवात्मप्रज्ञप्तिर्भवति। स्कन्धहेतुतयैव पुद्गलप्रतीतिर्भवति स्कन्धा एव च पुद्गलरूपेण व्यवहार्या भवन्ति।? 
सौत्रान्तिकदृष्ट्या पदार्थरूपेणात्मनोऽस्तित्वं नास्ति। वस्तुतः पदार्थानां क्षणिकसन्तान- तायामेवात्मव्यवहारः क्रियते, यथा 


केवलं निरन्तरशिखाया: क्षणिकप्रवाहेऽमने्व्यवहारो भवति तथैव पदार्थसन्तानस्य क्षणिकप्रवाहे चात्मव्यवहारो भवति। एवं 
पञ्चस्कन्धस्य सन्तानतायामेवात्मव्यवहार इति बौद्धनिष्कर्षः। 
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Roots of Chinese Buddhistic Values in Indian Thought 
With special Reference to the Ideal of Bodhisattva 


Shashi Prabha Kumar 


Buddhism was born in India in the 6th century B.C. when Prince Siddhartha gained 
insight into the nature of the world and of reality, that he believed, brought to an end the 
suffering and death. This realisation constituted his enlightenment and so he became 
“BUDDHA” or the “Awakened One "'. Buddha taught a path to Nirvana that entails a 
combination of ethics, meditative practices and.insights into suffering, impermanence and 
selflessness. In the words of Rhys Davids, “He was the greatest and wisest, and best of that 


long line of reformers who have tried to infuse new strength into the religious life of India”. 


Buddhism is simply unique and has no parallels in the history of religious orders in this 
that although it began in India, yet it could eventually spread to almost the whole of Asia. 
In fact, the Buddhist influence on the whole of Asia and its intermingling with local cultures 
has been one of the landmarks in the history of world-civilisation. It not only moulded and 
reformulated the original thoughts, ideals and literature of the local people but also made 
a deep impact on them which brought profound changes in their social, cultural and religious 
life. 


The advent of Buddhism in China was even more significant in the sense that it not 
only received a warm welcome there, but also came to occupy a key position along with the 
local religions of Confucianism and Taoism. Both these religions had a very deep and 
pervasive influence on the Chinese mind and yet Buddhism could acquire a place of pride 
in the Chinese heart as will be evident from the following statements : “China once converted 
to the Buddhist faith turned missionary herself and most of the surrounding countries received 
their Buddhism through Chinese influences”. 


“It was said that in the fourth century, nine tenths of the inhabitants of China were 
Buddhists. It is not surprising that this later religion has made such wonderful and rapid 
progress in China. The principles of its doctrine are so grand that no earnest student could 
help being captivated by it ”.* 


Therefore it seems quite appropriate that today when we are in the new millennium, 
we should discuss the Indian roots of Chinese Buddhism which was planted on the Chinese 
soil just around the beginning of the Christian era. It must be clarified at the outset that 
China mainly professes Mahayana Buddhism and the most essential aspect of Mahayana is 
its emphasis on the Bodhisattva ideal which is the central theme of this paper. Although the 
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basic idea here is to point out the underlying roots of Mahayana Buddhism in Indian 
thought, yet it is not intended in any way to undermine the independent structure of Buddhism 
in general or its development in China. 


It is worth mentioning that Buddhism is not and never pretended to be a "theory", an 
explanation of the universe; it is in fact a way of life, a way to salvation and the passion 
for salvation is as old in China as in India. The essence of Buddhist philosophy consists in 
not allowing oneself to be entangled in views and theories but just to observe the nature of 
things without any standpoints, i.e. bhütapratyaveksa.? Hence the introduction of Buddhism 
in China does not only mean the propagation of certain religious notions, but also the 
introduction of a new set of life-values. That is why although both the forms of Buddhism, 
namely Hinayana and Mahayana, went to China, it was the latter which fascinated the 
Chinese mind more. It seems that the imperfection in religiosity which Confucianism and 
Taoism could not fill up, was filled by Mahayana Buddhism. It provided the required 
fulfilment both in asoteric and esoteric matters and therefore it received a fertile ground for 
growing in China. 


The Buddhist ideas of non-substantiality of reality, of Karman and Samsara—qualified 
by suffering and impermanence, of the transcendental peace of Nirvana, the ideal of universal 
well-being and collective efforts are some of the salient features that attracted and constituted 
the Chinese Buddhism. That is why, while speaking of Buddhism in China, Charles Eliot 
remarks : “the success of Buddhism in China was due to the fact that it presented religious 


emotion and speculation in the best form known there and when it began to spread, the 
intellectual soil was not unpropitious”.® 


The term Bodhisattva is constituted of two words : Bodhi + Sattva and can be interpreted 
in various says,’ but broadly speaking a Bodhisattva is he in whom the Bodhicitta or the 
essence of wisdom is fully expanded." A Bodhisattva is regarded as superior to a ‘Sravaka’ 
and a ‘Pratyekabuddha’, ideals of the lesser vehicle or Hinanyana. In Mahahyana, the new 
ideal of Bodhisattva is set up as the summum bonum of religious life. A Bodhisattva?, who 
follows the ideal of Mahayana, aims at the highest good not only for himself, but also for 
others. Even while entering the path of spiritual discipline for enlightenment the Bodhisattva 
makes some great vows, the chief one of them being that the merit and knowledge which 
he would acquire, would be for all beings, high and low, and not for himself.'? It is with 
this intention that the Bodhisattva vows to become a Buddha, i.e., in order to free all beings 
of the universe from suffering : “I must lead all beings to liberation. I will stay here till the 
end, even for the sake of one soul.”!! 


This intention of the Bodhisattva is technically termed as P Ru c का (aspiration 
to enlightenment) and is defined as a wish for complete and perfect enlightenment, 
Buddhahood for the sake of others. Thus the Bodhisattva is said to have two aims : 


(a) the welfare of all sentient beings and 
(b) the achievement of Buddhahood. 
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As a Buddha, the Bodhisattva will be endowed with conceivable wisdom, compassion, 
power and knowledge of limitless methods for freeing all beings from suffering. This is the 
ideal of compassionate Buddhahood—and Mahayana preaches through this ideal that “All 
shall become Buddhas”. The Bodhisattvas enter upon their course out of compassion to the 
world, for the benefit, weal and happiness of all beings, both gods and men, for the sake 
of complete Nirvana of all beings. Therefore they are called Bodhisattva, Mahasattva.!? 
Santideva declares that the whole world can finally rise to the supreme position of a Buddha." 


In this sense we are all Bodhisattvas and indeed all Buddhas, only that in us by reason 
of ignorance and imperfection in love the glory of the Bodhicitta is not yet made manifest. 
But the Boddhisattvas are those who with specific determination, dedicate all the activities 
of their future and present lives to the task of saving the world and because of their love 
for all, they cannot be idle but expand their virtue with supernatural generosity. From this 
point of view, the idea of the Bodhisattva corresponds to that of the Hero, the Superman, 
the Saviour and the Avatara of other systems.'4 


In fact the Mahayana conception of Bodhisattva is the logical culmination of Buddhist 
theory of pratityasamutpada, the inter-connectedness of all phenomena. According to it, 
individuals are not isolated existences, as understood by most of us. The advocacy of 
anatmabhava or egolessness is a corollary to this theory of inter-connectedness. In the 
Buddhist view, the idea of one’s separate existence and individuality as an autonomous 
being is a false notion, a mithya drsti and Bodhi or enlightenment consists in eradication of 
this false feeling of separateness. This Bodhicitta is present in the hearts of all sentient 
beings and has to be awakened through reflection, contemplation and aspiration for removal 
of miseries of all beings.! This Bodhicittotpada is a prerequisite for the Bodhisattva ideal, 
Boddhicitta is a manifestation of the Dharmakaya in our limited human mind and 
Bodhicittotpada creates a bridge between the self and the other self, sva and para. This 
symbiosis of sva and para provides the foundation for the ideal of Bodhisattva. By this 
technique called Bodhicittotpada, the artificial barrier of egoism is lifted from the spiritual 
eye, it is the annihilation of ego or the spiritual expansion of the ego. In other words the 
spiritual discipline of attaining the enlightenment, Buddhahood (Bodhicittotpada) resolves 
the moral conflict between the individual and the universal good. In the words of Santideva : 
"To achieve freedom from pain and attain bliss, let one, with strong faith, fix one's spirit 


on enlightenment".'^ 


In this way the doctrine of non-atman liberates one from the shackle of unfounded 
egoism and when the clouds of ignorance and egoism are totally dispersed, the light of 
universal love and sympathy starts shining in all its glory. Although the technical details 
have been developed by Mahayana Buddhism, but the underlying idea of this Bodhicittotpada 
seems to be the same as propounded by Indian seers long ago." In other words, for a 
Bodhisattva the cultivation of anatmabhava is nothing but the effacement of the sense of 
egoitism which seems not basically different from the Upanisadic view of sarvatmabhava. 
Both are manifestations of the same truth from different points of view. Hence it has been 
rightly said “Buddhism is the philosophy of the Upanisads with the Brahman left out." 
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Therefore once the Bodhisattva has cultivated this mentality of Bodhicittotpada and has 
vowed to develop the altruistic attitude, he has to put it into action. In fact, there is no 
difference between knowledge and action according to Buddhism—Bodhicitta and Bodhicarya 
are one and the same here. But this idea is not totally new and has been repeatedly echoed 
in ancient Indian literature.” The course of action to be taken up by a Bodhisattva has been 
envisaged in the form of six excellences or perfections, Sat Paramitas (Param-ità). In the 
Mahayana doctrine of six Paramitas, the first five Dana, Sila, Ksanti, Virya and Dhyana are 
preparatory to the last one—Prajfía which in fact is the leading one-the other five are 
directionless without Prajfia, they are not even Paramitas without Prajna, it is Prajfía which 
directs and leads the whole process of spiritual awakening.”° Prajfia is the very nature of all 
things, the intellectual intuition, it is knowledge of the entire reality once for all. Freedom 
from pain is the practical implication of Prajfid, since a person overcome by passions and 
distracted by worldliness cannot perceive the truth, freedom from passions is possible only 
on perceiving the truth, so one should always try to cultivate this mentality called Prajfia.” 


Originally Buddhist spiritual discipline consisted of three parts only : Sila (virtue) 
Samadhi (contemplation) and Prajñā (wisdom). The earlier two of this triad were said tok 
just the ancillaries to the attainment of Prajiia.?” The significance attached to Prajiia and the 
epithet ‘arya’ before it again clearly indicates the Indian roots of Mahayana philosophy.” 


A Bodhisattva has to lead a life which is regulated by four cardinal principles called 
*Brahmaviharas' in the Buddhist tradition, all of which are closely intertwined and mutually 
re-enforcing. According to this Buddhist concept, the Bodhisattva is required to radiate all 
directions with : 


(a) boundless love or friendliness towards all creatures—maitri 

(b) compassion for those in distress—karuna 

(c) rejoicing with those who are justly happy—mudita 

(d) acting with equanimity and impartiality towards all beings—upeksa 


Although “it is very doubtful if the term Brahmavihara itself implies any reference to 
the neuter Brahman of the Upanisads or the masculine Brahma ‘the deva of Hinduism”, 
yet it is undoubtedly clear that the four constituents of this ideal are also found in the 


Yogasütra of Patañjali where they occur in the same order.”° 

As is evident, the four Brahmaviharas of Mahayana consist in the cultivation of four 
feelings : | 

Friendliness, compassion, sympathetic joyfulness and equanimity. It will not be difficult 
for a serious student of Indian tradition to find the origins of this ideal of friendliness 
towards all as propounded in Mahayana Buddhism in the Veda itself where it is prayed like 
this : 
(a) “May I look at all beings with an eye of friendship! May all beings look at me with 

the eye of a friend!” 


(b) “May all quarters of the world be my friends!” 
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The care and concern of a Bodhisattva is not confined to himself or to a selected few, 
the stream of compassion flows from him towards the whole of universe, that is why it is 
not ordinary Karuna, but Mahakaruna. In fact in the Mahayana tradition of Buddhist thought, 
every concept is Maha or cosmic without exception as propounded by the traditional Indian 


ideal of : 
Sarve bhavantu sukhinah sarve santu niramayah, 
Sarve bhadrani pasyantu ma kascid duhkhabhag bhavet. 


This second step of the four Brahmaviharas, i.e. Karuna, is a special mindfulness of 
kindness to all beings of the world and is rooted in the very ancient Vedic ideal of cosmic 
goodwill. 


“May I have goodwill to all those whom I may see and may not see"!?? 


This idea of Maitri and Karuna is again very well expounded in the following verses 
of the Bhagavadgita : 


Advesta sarvabhütanam maitrah karuna eva ca, 

Nirmamo nirahamkarah samaduhkhasukhah ksam1. 

Te prapnuvanti mam eva sarvabhütahite ratah. 

Yasman nodvijate loko lokan nodvijate ca yah.’ 

The third perfection of a Bodhisattva is termed as Mudita or joyfulness in the joy of 
others. The Vedic prayers for universal happiness of all—visvadanim sumanasah syama’?? 
are in fact the original sources for such a concept and the Cittaprasada, Sattvasuddhi or 
Arjava as stated in the Bhagavadgita are the elaborations of the same ideal.??. 

This feeling of satisfaction in the happiness of all is possible only when the person is 
practising equanimity at all levels which is the basic and perennial teaching of Indian 
philosophy. : 

Yastu sarvàni bhatani atmany evanupasyati, 

Tatra ko mohah kah sokah ekatvam anupasyatah? 

Iksate yogayuktatma sarvatra samadarsanah, 

Sarvabhütatmabhütatma kurvannapi na lipyate. 

Suni caiva svapake ca panditah samadarsinah.?' 

A Bodhisattva, who cultivates upeksa as a Brahmavihara does not hurt or injure any 
living being, gold and the stone are the same to him.” According to Buddhist sources, 
upeksa consists in preserving the same mental attitude in all circumstances, in joy and 
Sorrow, in fame and obloquy, and in gain and loss. 33 

The same principle of upeksa is to be practised by a Sthitaprajfia of the Bhagavadgīta 
as will be evident from the following : 


Yah sarvatranabhisnehah tattat prapya subhasubham 
Nabhinandati na dvesti tasya prajiia pratisthita. 
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Anapeksah sucir daksa udasino gatavyathah, 
Udasinavadasino gunair yo na vicalyate.** 


It is the mental condition, which is neither pleasant nor unpleasant, neither peaceful nor 
painful. 

Samah satrau ca mitre ca tathā manapamanayoh. 

Nityam ca samacittatvam istanistopapattisu. 

Samah sarvesu bhitesu................ 2 

These are in fact different stages of a Bodhisattva’s spiritual career and there is also 
a logical order in them. Similarly ten Bhümis in the life of a Bodhisattva are the levels of 
his enlightenment, "stages on the spiritual pilgrim's long journey.” The tenth one on this list 
i.e., dharmamegha is again the name of a Samadhi of the highest order in the Yogasütras.' 
In the earlier Mahayana tradition there were accepted only seven Bhūmis, as posited by the 
Yogasütras" but later on the number was increased to ten. There is no denying the fact that 
the Buddha himself was a believer in the Yoga philosophy, he practised it himself. he 
became the prince of the yogins, taught it to the others,*' his philosophy is therefore 
pervaded with yogic tones.*” He even acquired the highest power of the yogins, the power 
to recollect the series of previous births (jatismaratva).*? 


In short there are two facets of the life of a Bodhisattva : 


(a) A Bodhisattva is never self-centred in his attitude. This is the negative aspect of self- 
abnegation in his spiritual journey, he never cares for his own well being so much so 
that although he is eligible for getting liberated, yet he suspends his liberation for the 
sake of others. ^* The same feeling has been echoed in the Indian prayers like : 


Na tv aham kamaye moksam na svargam napunarbhavam, 
Kamaye duhkhataptanam praninam artinasanam. 


(b) The positive aspect of a Bodhisattva’s attitude gets expressed in paratma-samata and 
paratma-parivartana concepts of the Mahayana tradition. Of these. the former is very 
well enunciated in the Upanisads, the Mahabharata, the Yogavasistha and the 
Bhagavadgita.*° But the latter is a very rich and unique concept of Mahayana Buddhism 
according to which the Bodhisattva can transform his merit to other selves. This is not 
mere empathy, this is the height of paropakara and we do find instances of such 
altruism in Indian thought, e.g., the story of sage Dadhici giving away his bones for 
the welfare of divine powers. 


According to this unique theory, the law of karman is not just mechanical, one can 
change his karman through prayer or spiritual power and can also transfer his merit for the 
welfare of all beings. This ideal is also traceable to Indian roots : As E.W. Hopkins and A.B. 
Keith have pointed out, ‘Hinduism itself exhibited a tendency to modify the doctrine (of 
karman) by recognising the transfer of merit in certain cases’. The Mahāyāna also owed its 
teaching of Parinamana partly to the influence of Hinduism. 
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The starting point of the Buddha's teachings is sarvam duhkham and the culmination of 
his thought is duhkhanirodhagamini pratipad. The idea is very deeply rooted in other streams 
of Indian thought such as Sarhkhya, Ayurveda etc. The Bhagvadgita also states that : 


Janmamrtyujaravyadhiduhkhadosanudarsanam.** 


The ideal of Bodhisattva covers both these aspects of Buddha’s teachings. A Bodhisattva 
is an ocean of compassion and is motivated to act for removal of sufferings of all beings, 
his intention is not different from loksamgraha or sarvabhitadaya as taught by the Gita : 


Te prapnuvanti mam eva sarvabhütahite ratah.? 


The Bodhisattva exerts his knowledge, will and power in a co-ordinated way which is 
known as Upayakausala in Mahayana tradition. This doctrine implies the perfect understanding 
of human needs, the knowledge of these means is one of the perfections of Buddhahood and 
is the power of response to the infinite variety of the spiritual needs of sentient beings. As 
is evident, the Karmakausala of the Gita is not much different from this in the sense that 
both of these are based on the concerted efforts of the agent, not for his selfish ends, but 
towards the higher end of eradicating the universal suffering. The Indian thought is well 
enriched in such altruistic notions. ?? 


On the basis of the above it may. be concluded that the ideal of the Bodhisattva is a 
salient feature of Mahayana Buddhism which demarcates it from the Hinayana one. It has 
not only fascinated the Asian mind for the last twenty-one centuries but also has contemporary 
relevance and universal appeal. It is also to be noted that although it is a core of Chinese 
Mahayana tradition, yet the seeds of this concept are deeply rooted in the Vedic and Vedantic 
thought of India, of course in a germinal form. They were only reformulated and elaborated 
in the Chinese Buddhistic philosophy where they have developed and blossomed forth in the 


ideal of Bodhisattva. 
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Buddhist Philosophical and Ethical Thoughts as 
Recorded in the Early Inscriptions Found in 
Thailand 

Chirapat Prapandvidya 


The purpose of this paper is to give a bird's eye view of the philosophical and ethical 
thoughts on Buddhism in the region which is now the Kingdom of Thailand as recorded in 
the early inscriptions in Pali and Sanskrit from 7th to 13th century A.D. 


Indian contacts with Southeast Asia may have been made some centuries before the 
beginning of the Christian era, as evidenced by the names like Suvarnabhümi being mentioned 
in the Jatakas, epics, and the Maha—vamsa. The oldest positive evidence of the Indians’ 
movement eastward is probably the Sanskrit inscription found at Vo-canh, Vietnam, which 
can be dated back to about 200 A.D. (Coomaraswamy, 1965: 165). Written and archaeological 
evidence indicates that by at least the 5th century A.D. Buddhism had taken root in South-East 
Asia sufficiently firmly for regular contact to have been established with the major centers 
in India and Sri Lanka (Snellgrove 1978 : 139). 

The largest number of inscriptions discovered in Thailand are those that belong to 7th 
to 8th century A.D. and written in the famous Pali verse which gives the essence of the 
Buddha's doctrine. They were discovered mainly in the central part of Thailand where the 
ancient Dvaravati Kingdom was located (CNPT, vol. I, 1986: 67, 74, 77, 80, 85, 88, 91, 94, 
102,108, 120—121, 134). The same verse occurs in Vinaya-pitaka, the Pali Canon on the 
Disciplines, where Assaji conveys the message of the Buddha to a mendicant, Paribajaka, 
named Sariputta who later on became the chief disciple of the Buddha (STP vol.4, 2523 


B.E.: 74). The verse is as follows: 
ye dhamma hetuppabhava yesam hetum tathagato (aha) | 
tesan ca yo nirodho evamvadi mahasamano || 
The essence of the Buddha's doctrine in the verse, mentioned above, can be rendered 


as follows: 
The Tathagata or the Truth-finder spoke about the cause of those things (dhamma) 
which came into existence from a cause. He also spoke about the cessation of those things. 
The doctrine of the Great Samana (The Buddha) is thus. 
The meaning of whole verse as realized by Sariputta is that 
of uprising all that has the nature of cessation (yam kifici samuday 
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nirodhadhammam). This particular expression is a standard expression used in the Pali 
canon to mean that one has realized the truth in Buddhism. 


The highly dilapidated inscription designated as Charuek Sap Cham Pa 1 of circa 12th 
Buddhist century (7th century A.D.) on octagonal pillar was discovered at a village named 
Ban Sap Cham Pà, Ampher (district) Chai Bà Dàn, Lopburi (Lavapuri) Province (CNPT, 
vol. I, : 120-121). Judging from the few remaining words, it undoubtedly contains the 
extract from Vinayapitaka (STP vol. 4, 2523 B.E.: 2-3). It is the utterance of the Buddha 
after his enlightenment that reveals the Supreme Truth he has attained. It is as follows: 


yada have patubhavanti dhamma 

atapino jhayato brahmanassa 

athassa kavkha vapayanti sabba 

yato pajanati sahetudhammanti 

yada have patubhavanti dhamma 

atapino jhayato brahmanassa 

athassa kankhà vapayanti sabba 

yato khayam paccayanam avediti 

yada have patubhavanti dhamma 

atapino jhayato brahmanassa 

vidhüpayam titthati marasenam 

suriyova obhasayam antalikhanti 

When aggregates (dhamma) appear to the Brahmana who is strenuously meditating 
then all his doubts disappear. For he realizes that the aggregates arise from a cause. 


When aggregates appear to the Brahmana who is strenuously meditating then all his 
doubts disappear. For he realizes the disappearance of the conditioning factors. 


When aggregates appear to the Brahmana who is strenuously meditating then all his 
doubts disappear. He, destroying the Mara (Evil One) and his army, remains just as the 
sun gives light to the sky. 

Another type of the inscriptions in Pali of 12th century of Buddhist era (7th century 
of Christian era) is that which is inscribed on the artifacts in the form of the Wheel of the 
Law (Dhammacakka). They were discovered mostly in the central part of Thailand, the 
Dvaravati Kingdom in the former days. The most remarkable one is on different parts of 
the Wheel of the Law found in the vicinity of the great stüpa of Nakhorn Pathom (Pali: 
Nagara-pathama) (CNPT, vol. I: 62). 


The passage on one side of the hub of the Wheel of the Law is as follows: 


saccakiccakatananam catudha catudha katam | 
tivattam dvadasakaram dhammacakkam mahesino || 
The Wheel of the Law of the Great Seer (The Buddha) is (actually) the realization of 


the truth; of what to be done and of what having been done. Each realization is made 
into four and each rotates thrice. So the Wheel of the Law appears in twelve forms. 
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The passage on the other side of the hub is as follows: 


dhammacakkam pavattitam bhagavata 
tiparivattam dvadasakararh 


The Blessed One turned the Wheel of the Law. As a result of its being rotated thrice 
ft appears in twelve forms. 


| The passage on the rim of the Wheel of the Law is as follows: 
T saccauánam kiccauānam katauānam 
EL TEY The realization of the truth; of what to be done and of what having been done. 
The passage on the 15 spokes of the Wheel of the Law is as follows: 


Ir ies dukkhasacca 
TI dukkhasacca parinneyya 
LET AI 6 
Y dukkhasacca parinnatam 


samudayasacca 
samudayasacca pahatabbam 
| samudayasacca pahina 
nirodhasacca sacchikatabba 
nirodhasacca sacchikata 
maggasacca 
maggasacca bhavetabba 
maggasacca bhàvita 
| niyanikahetudassana 

; dhipateyya eta maggasacca 
niyanikahetudassana 


The twelve forms of the Wheel of the Law mentioned above are actually the twelve 
aspects of realization of the Noble Truth. They are as follows: 


(1) Realization of the truth of suffering. 
(2) Realization of the fact that the truth of suffering must be known thoroughly. 
(3) Realization of the fact that the truth of suffering has been known thoroughly. 
(4) Realization of the cause of the origin of suffering. 
(5) Realization of the fact that the cause of the origin of suffering must be abandoned 
(6) Realization of the fact that the cause of the origin of suffering has been abandonet. 
Realization of the truth of the cessation of suffering 
Realization of the fact that the cessation of suffering Em be realized 
Realization of the fact that the cessation of suffering has been realized 
- Realization of the path leading to the cessation of suffering 
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(11) Realization of the fact that the path must be developed. 
(12) Realization of the fact that the path has been developed. 


Having the insight knowledge of the cause is the most important path that leads one 
out of the transmigratory world. 


Another inscription in Pali on a base of the Wheel of the Law discovered at Thoong 
Kwang, Ampher (district) Kam Phaeng Saen, Nakhorn Pathom province, west of Bangkok 
(CNPT, vol. I: 99) contains the part of the discourse of the Buddha on the Wheel of the Law, 
which is as follows: 


saccakiccakatanamam catudha catudhakatam |. | 
tivattam dvadasakaram dhammacakkam mahesino || 


The Wheel of the Law of the Great Seer (The Buddha) is (actually) the realization of | 
the truth; of what to be done and of what having been done. Each realization is made 
into four and each rotates thrice. Hence the Wheel of the Law appears in twelve forms. | 


Another inscription in Pali on a detached spoke of the Wheel of the Law discovered 
at a monastery named Wat Phra Sri Ratnamahadhatu, in the city of Lopburī (Lavapuri), 
north of Bangkok (CNPT, vol. I: 111) contains the fragmented discourse of the Buddha on 
the Law of Dependent Origination (paticcasamuppada) which is on one side of the spoke 
of the Wheel as follows: | 


The relevant passage taken from the Vinayapitaka (STP vol.4, 2524:2—3) is as follows: 


......salayanapaccaya phasso phassapaccaya vedana vedanapaccaya tanhatanhapaccaya 
upddanam upadanapaccaya bhavo bhavapaccaya jati jatipaccaya jardmaranam 
sokaparidevadukkhadomanassupayasa sambhavanti......vedananirodha tabhanirodho 
tabhanirodha upadananirodho upadananirodha bhavanirodho bhavanirodha jatinirodho 


jatinirodhà jaramaranam sokaparidevadukkhadomanassupayasa nirujjhanti...... 


v Dependent on the six bases of senses there arises contact; dependent on contact 
there arises feeling; dependent on feeling there arises craving; dependent on craving there 
arises clinging; dependent on clinging there arises becoming; dependent on becoming there 
arises birth; dependent on birth there arises old age death, sorrow, lamentation, physical 
pain, mental pain and turbulence............. because feeling ceases craving ceases; because 
craving ceases clinging ceases; because clinging ceases becoming ceases; because becoming 
ceases birth ceases; because birth ceases old age, death, sorrow, lamentation, physical pain, 
mental pain and turbulence cease.. 

, A Another inscription in Pali on the rim of the Wheel of Law discovered also at Wat Phra 
Sri Ratnamahadhatu (CNPT, vol. I : 125) contains the fragmented extract from the 
Vinayapitaka as follows: ........ udapadi vijjà uda.......... 


The probable relevant passage from the Vinayapitaka (STP vol.4, 2523: 19-20) may 
be as follows: 
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idam dukkham ariyasaccanti me bhikkhave pubbe ananussutesu dhammesu cakkhum 

udapadi nanam udapadi panna udapadi vijjà udapadi aloko udapadi. 

Among things, Bhikkhus, not heard of before by me, vision arose, knowledge arose, 

wisdom arose, special knowledge arose, light arose that this is the noble truth of suffering. 

The inscription in Pali on a stone bar dated to 7th century A.D. discovered at Nakhorn 
Chai Si (Nagara-Jaya-Sri), Nakhorn Pathom Province (Peter Skilling 1992: 83-86), contains 
the extract from the Tipifaka (The Pali canon). The rendering of the extract is as follows: 

The suffering; the cause of suffering; the cessation of suffering; the path leading to the 

cessation of suffering. 

Ignorance; volitional activities; consciousness; mind and matter; sixfold sense bases; 

contact; feeling; craving; attachment; becoming; birth; old age; death. 

Fourfold mindfulness; four right efforts; four steps to success; five faculties; five powers; 

seven factors of enlightenment; eightfold noble path. 

O Brahmanas, 1 have realized what should be realized. I have caused to rise what 

should be caused to rise. I have abandoned what should be abandoned. Therefore, I am 

the Enlightened One. 


Suffering, the arising of suffering, the transcendence of suffering and the noble eightfold 
path that leads to the cessation of suffering. 


Thus the Buddha, having realized the truth, taught the Dhamma to the monk; the 
Teacher, who has put an end to suffering, the one with vision, has realized full Nibbana. 


The inscription in Pali dated to 7th-8th century A.D. discovered at the village named 
Phrom Ma Thin, Tambo! (Administrative Unit of a Group of Villages) Loom Khao, Ampher 
(district) Kok Sam Rong, Lopburi Province (Lavapuri), north of Bangkok (CNPT, Vol. I: 
240), contains the fragmented Buddha's utterance which is also the extract from the 
TipItaka: 


abhififieyyarh abhinnatam bhavetabban ca bhavitam | 
pahatabbam pahinam me tasma buddhosmi brahmand|| 
(STP vol. 13 2523 B.E.: 554) 
O Brahmanas, I have realized what should be realized. I have caused to rise what 
should be caused to rise. I have abandoned what should be abandoned. Therefore, I am the 
Enlightened One. 


yada have patubhavanti dhamma 
atapino jhayato brahmanassa| 
athassa kankha vapayanti sabba 


yato pajanati sahetudhammanti || 
(STP Vol. 4, 2523 B.E:4). See the translation above. 
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The inscription of 941 A.D., written in Pali Sanskrit and Khmer found at Noen Sa Bua, 
Tambol (Administrative Unit of a Group of Villages) Kok Peep, Ampher (district) Si Maha 
Pho (Srimahabhodhi) Prachinburi Province, east of Bangkok (CNPT, Vol. I, : 182-183). It 
begins with the section in Khmer and this is followed by a section in Pali. The Khmer 
section gives the following information: 


Honorable Buddhasiri has erected the prasasti (the glorificatory verses) on Wednesday, 
the first day of the dark fortnight of the lunar month, in the year 863, the ChaluYear (the 
year of the bull). 


The Pali section written in ornate Pali verses saluting the Buddha, the Dhamma (doctrine) 
and the Sangha (Order of Noble Monks). These verses coincide with those at the beginning 
of the Telakatahagatha which is believed to have been written in Sri Lanka in cir. 10th or 
early 11th century A.D.(Malalasekera 1958 : 62). The rendering of the inscription is as follows: 


With my head, I salute the Lord of sages, who is honoured by the whole world, who 
is the abode of compassion, who is the source of liberation, who is, as it were, the full 
moon on the sky in the form of Solar race, who knows thoroughly all things to be 
known as vast as the ocean and who transcends the worlds. I always salute the Dhamma 
(doctrine), which is proclaimed by the Sage, which is an immaculate ladder leading to 
the abodes of the celestial beings, which is the causeway to cross the ocean of rebirth, 
and which is the path free from all dangers. I salute the Order of monks, by having 
given suitable gifts to whom, people with pure minds obtain the greater fruit, who are 
always praised even by the Buddha, and who are the immeasurable fields for sowing 
the seeds of merit. 

The inscriptions known as Charuek Hin Khon 1 and 2 dated to about 7th or 8th century 
A.D. are written in Sanskrit and Khmer on two square stone pillars. They were found at Ban 
(village) Hin Khon, Amphur Pak Thong Chai, Nakhonratchsima Province, Northeastern 
Thailand (CNPT, Vol. I : 251-266). They describe the meritorious acts by Srirajabhiksu 
named Srinrpendradhipativarman, son of Srinrpendradhipati...varman, who gives different 
objects such as boundary stones, residential buildings, Buddha images, rice fields, slaves etc. 
to monks. They also describe the different kinds of hells, such as the trigonal hell, quadrugonal 
hell, pentagonal hell, octagonal hell etc., where different kind of wicked people would be 
tormented for their sin. Hin Khon 2 inscription prays at the end that all beings may become 
the Buddhas. This clearly indicates Mahayanic ideology. 

The inscription dated to 775 A.D., written entirely in Sanskrit discovered at Wat (monas- 
tery) Sema-muang, Tambol Viang-sak, Nakhorn-sithammarat (Nagara—Sridharma-—raja) 
Province, Southern Thailand, contains the following information which may hint that Vajrayana 
Buddhism was present in the area (Prapandvidya 1996): 


1. The construction by the King of Sri-vijaya, of three buildings made of bricks as 
residential buildings in three seasons for Kajakara (the one with lotus in the hand), for 
Maranisüdana (the destroyer of Mara), and for Bajrin (the wielder of the thunderbolt). 
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. The three buildings were metaphorically compared with the excellent thunderbolt (kulisa) 
on the mountain of dirt in the form of the three worlds and also with the abode of gods 
that would give special prosperity to the three worlds. 


Io] 


. The construction, by a Rajasthavira (the elder among the monks of the king) by the 
name of Jayanta, of three stüpas (mounds with relic chamber) at the behest of the king. 


4. Jayanta's pupil named Adhimukti was also recorded to have constructed two caityas 
(mounds with relic chamber; Pali : cetiya) made of bricks after the former's death. 


It should be noted that during the time when the inscription was created Vajrayana | 
Buddhism was prevalent in Buddhist parts of ancient India like Nalanda, Vikramasila, and | 
Otantapure, etc. (Waldeschmidt, 1969: 30). | 


The inscription in Sanskrit of 839 A.D. on a stone shaped like boundary stone found 
at a village named Ban Pan Dung, Ampher (district) Kham Tha Le Saw, Nakhornratchasima 
5a (Nagara—raja—sima) Province, northeast of Bangkok, indicates syncretic nature of the religion 
i of that time in that area. It begins with the salutation to Lord Siva and it records the 
i installation of Visnu and other gods by Srivatsa and the giving of gifts, the establishment 
of an asrama (monastery) by sages, and the installation of a Buddha image by a Brahmana 
(dvija) named Sri Sikhara Svamin, who was well-versed in mantras, ceremony and auxiliary 
works to the Vedas (ariga). The inscription is published by Fine Art Department (see Kaeo- 

Klai, Cha-EM 1987 : 91—96). 


The fragmented inscription in Sanskrit and Khmer of 1036 A.D. discovered in the 
vicinity of Pimai temple, Pimai district, Nakhornratchasima Province, northeast of Bangkok 
(Prapandvidya 1996), contains the information which probably indicates the presence of 

1 both Vajrayana Buddhism and Saivism side by side: 


1. The Buddha is described as advaya (one without a second), as catuskaya (having four 
bodies), as One who remains the same (sama) amidst the transmigratory world. 


2. Siva is described as having his feet saluted by Brahma and other gods. He is also 
described as ekasvabhava (having one self-nature) as well as anekabhava (having 
many existences or conditions) and also as stinyabhava (void). 


The inscription in Sanskrit and Khmer belonging to 1066 A.D. found at the village 
named Ban Sap Bak, Pak Thong Chai district, Nakhornratchasima Province, northeast of 
Bangkok (Prapandvidya 1996), contains the following information which clearly indicates 
the presence of Vajrayana Buddhism: 


l. Five sugatas who are described as the manifestation of five elements (ghana) 


HI 2. Vajrasattva, the sixth (Sugata), who is described as the Lord of all Bodhisattvas and as 
"d the bearer of Buddhas 


3. Srisamaja which probably refers to the text entitled Guhyasamaja of Vajrayana Buddhism 
4. Guhyamrta, the secret nectar 

| 5 ; 
H 5. Siddha, the person who has attained the supernatural powers 

| 

Í 
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6. Siddhanta 
7. Yoga 
8. Prajnaparamita 
The inscription in Sanskrit, created during the reign of King Jayavarman VII (1181-cir. 
1218 A.D.) of ancient Cambodia, discovered at Dan Pra Kham, Nang-rong District, Buriram 


Province about 376 kms northeast of Bangkok, contains the following information which 
clearly indicates the presence of Vajrayana Buddhism (Prapandvidya 1996): 


l. The-Buddha is described as bhavabhavatita (beyond existence and non-existence), as 
dvyatma (having two àtmans or souls) and as niratma (without atman or soul). 


2. Bhaisajyaguruvaidüryaprabhàjina, by hearing whose name, people are free from diseases. 


3. Srisuryavairocanacandaroci and Sricandravairocanarohinisa who are described as the 
removers of the darkness in the form of diseases. They are at the feet of the Buddha 
who is compared with a mountain. 

Conclusion 


The early inscriptions in Pali, in most cases, except one, contain the extracts from the 
Pali canon. They portray conspicuously the truth realized by the Buddha as appeared in the 
First Sermon, the Dhammacakkappavattanasutta, and the truth realized by Buddha Himself. 
at the Bodhi tree which he expresses in his spontaneous utterance and in answering the 
inquiry of Upaka Ajivaka. There He claims that he is a Buddha on the ground that he has 
realized the Noble Truth. The philosophical thoughts found in inscriptions in Pali adheres 
strongly to the Pali canon. They were inscribed mostly on objects like the Wheel of the Law, 
stüpas, pillars, not on the Buddha images. Rarely, they were created in connection with the 
creation of Buddha images. This may indicate that the creators of such inscriptions attached . 
to the cult which did not advocate the worship of Buddha images. The inscriptions in 
Sanskrit and Khmer were found mostly in the eastern and northeastern parts of Thailand and 
were created generally in connection with the Buddha images. The creators of the inscriptions 
in Sanskrit shifted their interest to Buddhist Mahayanic philosophical thoughts. The Buddha 
described in the inscriptions seems to be above human understanding and seems to exist 
transcendentally and permanently. The Bodhisattvas were also given a prominent place in 
the inscriptions. 
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संस्कृतवाङमये नीतिशिक्षा 
मीरा चक्रवर्ती 


मनुष्याणाम्‌ अन्तर्निहितशक्तेः उन्मेषसाधनं हि शिक्षा। नीयन्ते संलभ्यन्ते उपायादयः ऐहिकामुष्मिकार्थाः वा यया सा 
नीतिः। जगद्धिताय शोभना प्रवृत्तिः नीतिपदं विन्दते। मानवता नैतिकतामाधारीकृत्यैव मूर्ता भवति। नीतिवर्ज शिक्षा कदापि 
यथार्थतया शिक्षापदवीं लब्धुं नार्हति। सत्संस्कारो यथार्थशिक्षाबलेन हि लब्धुं शक्यते-यमाश्रित्य पृथिव्यां सर्वेषां 
सोभ्रातृत्वं चरितसौन्दर्यं च संग्रथितं भवितुमर्हति। एतत्‌ निगूढं तत्त्वं प्राचीनभारतस्य कविदार्शनिकादिभिः सम्यगनुभूतम्‌, 
समाजाभ्युदये काव्यशास्त्रादिकं च विनिर्मितम्‌। प्राचीने भारतवषे नीतिं विहाय शिक्षादिविषये किमपि मननं न कृतम्‌। 
अतः संस्कृतसाहित्यसम्भारे अनर्घाणि रत्नानीव अशेषसुभाषितानि आकीर्णानि वर्तन्ते। प्रकृते सन्दर्भे एनं विषयमवलम्ब्यैव 
समासत आलोचनं विधास्यते। 

भारतवर्ष सदाचारस्य शिक्षानिकेतनम्‌। पुरा स्थानस्थानतः परिव्राजकाः समागत्य पवित्रभारतभूमितः एव विद्यार्जनेन 
सह सदाचारपरिशीलनमधिगतवन्तः। महता कण्ठेन मनुनाप्युक्तम्‌- 

एतद्देशप्रसूतस्य सकाशादग्रजन्मनः। 
स्वं स्वं चरित्रं शिक्षेरन्‌ पृथिव्यां सर्वमानवाः॥' 

वस्तुत: भारतवर्ष कर्मभूमित्वेन शास्त्रादिषु प्रकौर्तितम्‌। कर्मभूमौ चरितस्य अभ्युन्नतये प्रयतनं भवति, भोगभूमौ न 

तथा। अत्र विदुषामेव तुंगं स्थानं वर्तते। उक्तं च- 
विद्वत्त्वं च नृपत्वं च नैव तुल्यं कदाचन 
स्वदेशे पूज्यते राजा विद्वान्‌ सर्वत्र went 

विद्याफलं विनम्रता। एषा हि अनन्या भारतीया दृष्टिः। एषा दृष्टिः संस्कृतमाधारीकृत्यैव विलसति। 

प्राचीने भारतवर्ष कायेन मनसा वाचा भवति स्म सत्यस्य अनुशीलनम्‌। वेदेषु शान्तिवचनानि मानवतायाः समृद्धये 
एव कृतानीति मन्यामहे। तत्र ऋग्वेदीयशान्तिवचनं हि- 

'ओम्‌ वाङ्‌ मे मनसि प्रतिष्ठिता, मनो मे वाचि प्रतिष्ठितम्‌’ इतिः मनसा चिन्तितं यत्‌ कर्म तत्‌ वचसा 
प्रकाशनीयम्‌, वचसा च यत्‌ प्रकाश्यते, मनोगतमेव तत्‌। मानसिकं सत्यं कथयामि, वाचनिकं स॒त्यं च कथयामि। 
अतएत-'ऋत वदिष्यामि, सत्य वदिष्यामि ' इति।' परिच्छिन्नदृष्ट्या वयं भ्रान्ताः। अपरिच्छिन्नदृष्ट्या भवति भ्रान्तिव्रिमोचनम्‌। 
“अहं सर्वस्मिन्‌, मयि च सर्वमिति’ अखण्डभावनया भूमाऽयं लब्धुं शक्यः। अतः शुक्लयजुर्वेदीयशान्तिवचने आम्नातम्‌-*ओम्‌ 
पूर्णमदः पूर्णमिदम्‌। ' पूर्णत्वग्रहणेनैव विश्वमानवता, विश्वसौहार्दं याथार्थ्येन भवितुमर्हति। 

अध्यापयिता अध्येता चेति गुरुशिष्यपरम्परा भवति परिवारिता। अतः विद्यासरक्षणाय गुरुशिष्ययोः उभयोरेव 
संजीवनमावश्यकम्‌। 

ओम्‌ सह नाववतु, सह नौ भुनक्तु सह वीर्य्य करवावहे। 
तेजस्वि नावधीतमस्तु मा विद्विषावहै। 
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इति कृष्णयजुर्वेदीयशान्तिवचने तदेव सम्यकतया ध्वनितम्‌। शरीरमाद्यं धर्मसाधनम्‌ उक्तम्‌। स्वास्थ्यं चेननष्टं, 
भविष्यति शरीरमपुष्टम्‌, भविष्यन्ति चेन्द्रियाणि अपुष्टानि। तदा किमपि कर्मकर्त्तु न शक्यते। तदेव सामवेदीयशान्तिवचने 
समुद्गीतम्‌- 
ओम्‌ आप्यायन्तु ममाङ्गानि, वाक्‌, प्राणश्रक्षुः 
श्रोत्रमथ बलमिन्द्रियाणि च सर्वाणि 
इति। सुस्थे एव शरीरे सुस्थं मनः अवतिष्ठते। अतः मनस: स्वास्थ्यात्‌ प्राक्‌ शरीरस्य स्वास्थ्यमावश्यकम्‌। 


विद्यार्जनेन सदाचारस्य उन्मुखीकरणं भवति। सदाचाराच्च परिमण्डलं भवति अमृतमयम्‌। एतेन सर्वमेव श्रुतिगोचरं 
कर्णगोचरं वा we भवितुमर्हति। एषा हि शाश्वती वाणी संस्कृतशिक्षायाः। “ओम भद्र कर्णेभिः श्रृणुयाम देवा भ्र 
पश्येमाक्षभिर्यजत्राः ' इति अथर्ववेदीयशान्तिवचने तदेव स्पष्टता याति। अध्ययनकालसमाप्तो आचार्य्यः अन्तेवासिनं प्रति 
वेदार्थसारमुपदिशति- ' सत्य वद। धर्म चर। स्वाध्यायान्मा प्रमदः। सत्यान्न प्रमदितव्यम्‌। धर्मान्न प्रमदितव्यम्‌। मातृदेवो भव! 
पितृदेवो भव। आचार्य्यदेवो wa) अतिथिदेवो भव” sfa एवमेव शिष्टाचारस्य तथा सत्यभाषणस्य शिक्षा तत्र चरमं 
लक्ष्यं मन्यते। यदाश्र्रत्य भारतनिवासिनां जीवनं वाहितं भवति। 

न केवलं वेदेषु, संस्कृतवाङ्मये दर्शनशास्त्रेषु, काव्येषु, नाटकेषु च शिष्टाचारत्वेन मंगलाचरणं कृतमेव। उक्तं इ 
महाभाष्यकृता-'मंगलादीनि हि शास्त्राणि प्रथन्ते। वीरषुरुषाणि च भवन्त्यायुष्मत्पुरुषाणि च। अध्येतारश्च सिद्धार्था यथा 
स्युरिति।'' ब्रह्मसूत्रे आदिमं सूत्रम्‌ "अथातो ब्रह्मजिज्ञासा’ इति, पूर्वमीमांसायाम्‌ "अथातो धर्मजिज्ञासा’ इति, योगदर्शने 
“अथ योगानुशासनम्‌ ' इतिः एवं अत्र सर्वत्र शब्दत्वेन वा श्लोकत्वेन वा अध्ययनं मंगलाचरणपूर्वकमारब्धम्‌। वस्तुतः 
शिष्टाचारं विहाय भारतवर्ष विद्यारम्भो न भवितुमर्हति। 

संस्कृतवाङ्मये धर्मतत्त्वं विहाय किमपि काव्यं वा शास्त्रं वा न प्रवर्त्तितम्‌। अधुना धर्म-शब्दस्य यादृशेऽर्थे प्रयोगो 
भवति, पुरा तादृश: प्रयोगो नासीत्‌। येनोपायेन सृष्टं जगत्‌ संरक्षितं भवितुमर्हति तदुपायसाधनाय धर्मः। उक्तं च महाभारते- 

धारणाद्‌ धर्मम्‌ इत्याहुर्धर्मो धारयते प्रजाः। 
यत्‌ स्याद्‌ धारणसंयुक्तं स धर्म इति Pus 


संस्कृतवाङ्मये एकस्यैव स्वरस्य भवति ध्वननम्‌। तद्धि मनुष्यत्वोद्रोधनम्‌। आत्महिताय जगद्धिताय च 
सदाचारादिकमाचरणीयम्‌। उक्तं च- आचार: परमो धर्म: xai उपासनादिकरणेनेव सम्यक्‌ धर्मः परिपालितः भवतीति 
तु न। तथा चोक्तम्‌- 

धृतिः क्षमा दमोऽस्तेयं शौचमिन्द्रियनिग्रहः। 
धीर्विद्या सत्यमक्रोधो दशकं धर्मलक्षणम्‌॥।'' 


अत्र सदाचारादयः एव धर्मलक्षणत्वेन प्रतिपादिताः। समाजस्याभिजात्यं सदाचारशिष्टाचारमुखेनैव व्यक्तं भवति। 


वयोविद्याद्यवस्था भेदात्‌ समाजजनानां मर्य्यादा वर्त्तते। अतः मर्य्यादानुसारेण शिष्टाचारादिक परिपालनीयम्‌। एवमेव सदाचारः 


शिष्टाचारश्च समाजस्य सौष्ठवं सम्बन्धयिष्यतः। तथा चोक्तम्‌- 


अभिवादनशीलस्य नित्यं वृद्धोपसेविनः। 
चत्वारि तस्य वर्धन्ते आयुर्विद्या यशो sen 
वर्णनिर्विशेषं सर्वैरेव मानवधर्म: परिपाल्यः। अतः अशेषसमीक्षान्ते मानवतायाः संक्षिप्तं लक्षणं मनुना परिकीर्तितम्‌- 
अहिंसा सत्यमस्तेयं शौचमिन्द्रियनिग्रहः। 
एतं सामसिकं धर्म चातुर्वण्येऽब्रवीन्मनुः॥'” 
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पातअलयोगदर्शने$पि अष्टांगयोगमध्ये यमस्वरूपवर्णने मनुप्रोक्तं मानवधर्मलक्षणमेव प्रायेण परिगृहीतम्‌। महाभारते 
चोक्तम्‌- 
अहिंसार्थाय भूतानां धर्मप्रवचनं कृतम्‌। 
यः स्याद्‌ अहिंसासंयुक्तः स धर्मः इति fue 


अध्यापनं ब्रह्मयज्ञः पितृयज्ञस्तु quuni 
होमो दैवो बल्लिर्भौतो नृयज्ञोऽतिथिपूजनम्‌॥'" 
इत्यत्र महायज्ञपंचक परार्थपरशिक्षायै, ्ञानविवृद्धये, देवेषु, पितृषु, अतिथिषु च शास्त्रोक्ताचारप्रदर्शनाय, तिर्यगयोनीनां 
च संरक्षणाय नित्यं परिपालनीयं भवति। एतेनापि आर्यभारतस्य महत्त्वमनुमातुं शक्यते। 


यस्मिन्‌ विश्वासो नास्ति तद्वचसि श्रद्धा कथं भविष्यति? अतः शिक्षालाभार्थं जनेन अवश्यं श्रद्धावता भवितव्यम्‌। | 
सत्यामपि श्रद्धायां मन श्वेत्‌ भवति चञ्चलम्‌, इन्द्रियाणि च न संयतानि, तदा ज्ञानाहरणं दुष्करं भवति। धृतिश्च स्मृतिश्च न 
भवतः। अत उक्तम्‌ श्रीगीतासु- ' श्रद्धावान्‌ लभते ज्ञानं तत्परः संयतेद्धिय: sa!” 


उपनिषदि आत्मतत्त्वस्य दुरूहमालोचनमस्ति। तथापि तत्र आख्यानमुपाख्यानं वा अवतार्य नीतितत्त्वं गुम्फित 
काठिन्यं चापनीतम्‌। कठोपनिषदि यमनचिकेतसोरुपाख्यानमत्रोल्लेख्यम्‌।'' उपनिषदि संयमनमाश्रित्य मानसिक-वृत्तिनिचयस्य 
q विकासो यथा सम्भवति तस्येव शिक्षा प्रदत्ता। छान्दोग्योपनिषदि इन्द्रियादीनां सर्वेषाम्‌ अहंकारादिविनाशपूर्वक 
प्रस्य श्रेष्ठत्वं ख्यापितम्‌।'? अत्र प्रजापतिकर्त्तकम्‌ अनवद्यया भंग्या दर्पनाशनं कृतम्‌। जगत्यपि दृश्यते आत्मस्वरूपमजानता 
जनेन अहमहमिकया अन्तःसारशून्यमहंकारादिक' प्रदर्श्यते। बृहदारण्यकोपनिषदि लक्ष्यते हि “दाम्यत', “दत्त, "दयध्वम्‌ ' 
इति भावत्रयं दकारमाश्रित्य ब्रह्मणा देवमनुष्यासुरेषु yeaa? 'दाम्यते' इत्यनेन आत्मदमनं, 'दत्त'-इत्यनेन दानम्‌, 
' दयध्वम्‌ '-इत्यनेन दयाप्रदर्शनमभिप्रेतम्‌। 

रामायणं महाभारतं च महाकाव्यत्वेन अनेकेषां काव्यानामाकरग्रन्थत्वेन च प्रसिद्धे। उभयोः मूलवृत्तं शिक्षामूलकम्‌। 
रामायणतः आदर्शभ्रातृत्वस्य , आदर्शसतीत्वस्य, आदर्शभक्तस्य च स्वरूपं लब्धुं शक्यते। वस्तुतः रामायणशिक्षामाश्रित्यैव 
भारतीयानाम्‌ आदर्शचरितानि निर्मितानि। श्रीरामेण यत्‌ पितृसत्यपालनं कृतं, लक्ष्मणेन अयोध्यां विहाय श्रीरामेण सह वनं 
गत्वा यत्‌ आदर्शभ्रतृत्वं प्रदर्शितं, भरतेन रामस्य पादुकायुगलमाश्रित्य रामस्यैव प्रतिनिधिरूपेण यद्‌ राज्यशासनं कृतं, 
हनुमता च यादृशी प्रभुभक्तिः प्रद्शिता-अधुनापि एतत्‌ सर्वम्‌ आदर्शत्वेन परिगृह्यते। एष हि भारतस्य शाश्वतिको निधिः। 


महाभारतम्‌ अर्थशास्त्रं, धर्मशास्त्रं, मोक्षशास्त्रं, नीतिशास्त्रं च। महाभारते नीतिमूलकानि उपाख्यानानि भास्वररत्नखण्डानीव 
स्थाने-स्थाने आकीर्णानि। शान्तिपर्वणि शरशय्यायां शायितो भीष्मो नीतिमूलकमुपाख्याननिचयमुपजीव्य उपदेशं प्रयच्छति। 
अति क्षुद्रेऽपि सरित्सागरोपाख्यानेः' सत्यनिष्ठा, परोपकारिता, विषयविमुखता, क्षमामाहात्म्य, त्यागमाहात्म्यं, विश्वप्रेमिकता, 
इत्यादिकं शाश्वतम्‌ उदारं धर्मभावं नीतिबोधं च उद्बोधायितु प्रयासो विहितः। साक्षादुपदेशापेक्षया उपाख्यानाख्यानं श्रेयः। 
एतेन श्रोतृचित्तं नितराम्‌ आकृष्टं भवति, समाजचित्रस्य ज्ञानं भवति, करणीयमकरणीयं च किमिति विषये स्वतः विवेचनं 
प्रवर्तते। अत्र विषये शान्तिपर्वणि कृतघ्नोपाख्यानमुल्लेख्यम्‌।? महाभारतविधृतानि विदुरसुभाषितानि अपि नीतिबोधजागरणे 
हदि करणीयानि।' 

पुराणेषु च जीवप्रीतिः, संयमत्यागादीनां महिमा उपाख्यानान्याश्रित्य याथार्थ्येन प्रचारितः। मार्कण्डेयपुराणे विधृतं 
हरिश्चनद्रोपाख्यानं सत्यनिष्ठाया: परमोत्कृष्टोदाहरणम्‌। अत्रैव आदर्शजननी मदालसा कि किं न करणीयमिति विषये पुत्रान्‌ 
उपदिदेश- 


असत्प्रलापमनृतं वाकपारुष्यं च वर्जयेत्‌] 
असच्छास्त्रमसद्वादमसत्सेवां च पुत्रक 
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इति येषु गुणेषु सत्सु मानवता पराकाष्ठां याति, ते खलु सर्वेषां वन्दनीयाः भवन्ति। परगुणेषु प्रीतिः सज्जनानां 
वैशिष्ट्यम्‌। परगुणेषु दोषाविष्करणम्‌ असूया। सज्जनः असूयावर्जितः। वाञ्छा सज्जनसंगमे परगुणे प्रीति रित्यत्र 
तद्भावः एव विधृतः। तत्त्वं विहाय तथ्यसंग्रहमाश्रित्यैव विद्यालंकृतजनो दुर्जनः भवितुमर्हति। तादृशो नीतिविहीनो विद्वान्‌ 
अज्ञापेक्षयापि भीतिकारणं भवति। अत उक्तम्‌ नीतिशतके 'दुर्जनः परिहर्त्तव्यो विद्ययालकृतोऽपि सन्‌। 


प्रायेण स्वार्थान्धजगति परोपकारो नोपलभ्यते। 


भवन्ति नम्रास्तरवः फलागैर्नवाम्बुभिर्दूरविलम्बिनो घनाः। 
अनुद्धताः सत्पुरुषाः समृद्धिभिः स्वभाव एवैष परोपकारिणाम्‌॥'” 
इत्यत्र महाकव्रिकालिदासेन परोपकारिणः लक्षणं सम्यक्‌ उपस्थापितम्‌। 
निर्विचारं कर्म न करणीयम्‌। सहसा कृतानां कर्मणां फलम्‌ आमरणं हृदयं दहति। “सहसा व्रिदधीत न क्रियाम्‌। 
अविवेक: परमापदां पदम्‌' * इत्यत्र एष एव भाव: कविना भारविणा रम्यतया प्रकटीकृतः। 
अतिरेक धनागमतृष्णा न सुखाय कल्पयते। सन्मार्गेण आत्मना उपार्जितेन वित्तेन जीवननिर्वाहः आवश्यकः। अत्रैव 
सर्वेषां मंगलं निहितम्‌। अत उच्यते मोहमुद्गरे- 
मूढ जहीहि धनागमतृष्णां कुरु तनुबुद्धे मनसि वितृष्णाम्‌। 
यल्लभसे निजकर्मोपात्तं वित्तं तेन विनोदय चित्तम्‌॥'? 
मनुनाप्युक्तम्‌-'न जातु कामः कामानामुपभोगेन शाम्यतीति।'° मार्कण्डेयपुराणेऽप्युक्तम्‌- ' धर्मतो धनमाहार्य्यम्‌' 
sar! कामादिरिपुषट्कमध्ये कामक्रोधलोभा: नरकस्य द्वारत्वेन निर्दिष्टाः श्रीगीतायाम्‌।ˆ विषयासक्तस्य नीतिविगर्हितस्य 
जनस्य क्रमशः कीदुशी परिणतिर्भवति, तस्या अपि स्पष्ट उपदेशो विहितस्तत्र। 


विद्यार्थिनामध्ययनविषयनिर्माणे मनुष्यत्वस्यैव यथार्थोन्मेषो यथा स्यात्‌ तदर्थमेव सुकुमारमतीनां बालानां कृते 
पंचतनत्रं विरचितं हितोपदेशश्च। स्वल्पे एव वयसि पंचतन्त्र-हितोपदेशविधृतक थानिचयमाश्रित्य बालानां हृदि यः सतूसंस्कारनिचयो 
दुढमूलो भवति, तेनैव तेषाम्‌ आयत्यां चरितसौन्दर्यं विकाशं भजते। 'नानृतात्‌ पर॑ पापम्‌, पुरुषकारमनुवर्तते दैवम्‌ 
इत्यादीनि चाणक्यनीतिविधृतानि सुभाषितानि च नीतितज्ञानार्थम्‌ आवश्यकानि। अद्यत्वे अखिले विश्वे मानवस्य मानवं प्रति 
विद्वेषभावो वर्धमानो लक्ष्यते। वेदेषु सार्वविश्ववैमनस्यं विहाय समभाव-सौहार्दभावसहास्तित्वादीनां विषये उक्तम्‌-' संगच्छध्वं 
सवदध्वं सं वो मनांसि जानताम्‌” °* इत्यादिकम्‌। समाजे सर्वेषां विचाराः समानाः भवेयुः। अतः संगच्छध्वं संवदध्वमिति 
कामना क्रियते। 

संस्कृतवाङ्मये स्थाने स्थाने अहिंसा-परोपकार-सन्तोष-त्याग-सत्य-दया-शरणागतरक्षा-गुरुजनसम्मान-न्यायपरायणता- 
विश्वबन्धुत्वादिविषये वैशद्येन कथितम्‌, यैः नेतिकमूल्यानि स्थापयितुं शक्यानि। 


परिशेषे इदं कथयितुं शक्यते यत्‌-शिक्षायाः द्विधा प्रवृत्ति्वर्तते। संग्रहमूला सङ्ग्रथनमूला चेति। विभिन्नस्थलेभ्य 
आकलय्य विश्‍वतत्त्वं ज्ञानविषयत्वेनाधिक्रियते। एतेन ज्ञानं वर्धते, स्मृतिसंग्रहश्च प्रसारतामेति। अपितु अधिगतं ्ञाननिचयमधिकृत्य 
यदि चरित्रोत्कर्षो न भवति, मनुष्यत्वं प्रतिष्ठितं न भवति, मनुष्यत्वस्य च देवत्वरूपेणोन्नयनं न भवति, तदा शिक्षा न 
सार्थकतां भजते। संकीर्णता प्रादेशिकता च काले काले प्रसरं प्राप्नुत:। संस्कृताश्रितनीति- शिक्षामाधारीकृत्यैव प्रकृतमानवतायाः 
उन्मेषवशात्‌, अहिंसात्रते, तितिक्षायज्ञे, शान्तिकर्मणि च दीक्षिताः भवेयुः सर्वेऽपि। अतः सत्संस्कारनिर्माणार्थ संस्कृतवाङ्मये 
नीतिमूलक मानवतासाधक' यद्‌ यत्‌ तत्त्वं निहितं तदधिकृत्य पाठ्यसूची प्रवर्त्तनीया। एतेनाशैशवादायौचनान्तं मानसिक 
ब्रह्मचर्य पालितं भवेत्‌। नीतिशिक्षासहायेन विद्यार्थिनां चरित्रे समुन्नते सति क्रमेण समाजस्य, राष्ट्रस्य च कल्याण ध्रुवमेव 
साधितं भवेत्‌। एषा नीतिशिक्षा सर्वजनहिताय विश्वजनहिताय. च प्रवर्तते चेत्‌, तदा विश्वभ्रातृत्व पूर्णतां विन्देत्‌। एतेन 
अखण्डमनुष्यसमाजस्य विश्वं भवत्येकनीडम्‌ इति भावना सार्थक्यं व्रजेत्‌। 
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संस्कृत वाङ्मय में नैतिक कर्तव्य एवं भावनात्मक वैमल्य 


fora सागर त्रिपाठी 


भारत की अस्मिता के मूल हें संस्कृति और संस्कृत। भारतीय वैदिक संस्कृति प्राचीनतम, प्रेष्ठ और श्रेष्ठ है-सा 
प्रथमा संस्कृतिर्विश्ववारा।' संस्कृति के मूल तत्त्व, जो हमें परम्परया प्राप्त हैं, हमारे नस-नस, रोम-रोम में प्रवाहित 
हैं। वैदिक साहित्य, रामायण, महाभारत, पुराण, स्मृति, धर्म, दर्शन, महाकाव्य, काव्य, नाटक, गद्य, आख्यान और 
नीति-साहित्य से ओतप्रोत संस्कृत वाङ्मय में हमारे जिन मूल्यों, मान्यताओं, नैतिक कर्त्तव्यों, प्रशस्त परम्पराओं और 
भावनात्मक वैमल्य का शास्त्रीय, काव्यमय और सोदाहरण सोपाख्यान चित्रण है, वही हमारा पाथेय रहा हे। अथर्ववेद 
के ऋषि ने “माता भूमि: yatse प्रथिव्या:'* के रूप में समग्र पृथिवी को माता मान कर उसके पुत्र के रूप में जे 
उद्घोष किया है, वह विश्वैक्य और सार्वभौम मानवता का बीजरूप है। ‘Huard विश्‍वमार्यम्‌') का द्रष्टा समस्त 
विश्व को आर्यगुणों से सम्पन्न देखना चाहता है। “वसुधेव कुटुम्बकम्‌ cel भावभूमि में आचार्य शङ्कर का उद्गार है 
माता मे पार्वती देवी पिता देवो महेश्वर:। 
बान्धवाः शिवभक्ताश्च स्वदेशो भुवनत्रयम्‌॥ 
इस प्रकार के आदर्शों और मूल्यों के आलोक में अपने महर्षियों ने जो प्रस्थापनाएं और मान्यताएं स्थापित कों 
उनसे अपना महान्‌ भारत कभी जगद्गुरु के रूप में प्रतिष्ठित था और आदर्श शिक्षक की भूमिका का निर्वाह करता 
था। मनु की लेखनी का यही निःष्यन्द था- 


एतद्देशप्रसूतस्य सकाशादग्रजन्मनः। 
स्वं स्वं चरित्रं शिक्षेरन्‌ पृथिव्यां सर्वमानवा:।॥* 
यह विश्वहित किंवा सर्वभूतिहत ही भारतीय संस्कृति का लक्ष्य है। ऋग्वेद का पञ्चम अत्रिमण्डल सम्पूर्ण 

मानवतावाद की प्रस्थापना करता है। दशम मण्डल के संज्ञान सूक्त में विश्वजनीन मैत्रीभाव का आदेश दिया गया है- 

“संगच्छध्वं संवदध्वं सं वो मनांसि जानताम्‌' 

समानो मनः समितिः समानी ' 

“समाना हृदयानि व।' 

समानमस्तु वो मनः इत्यादि 


महाभारत में "अद्रोहः सर्वभूतेषु ° रूप विश्वमैत्री को शील कहा गया है। वेदों की enfe n sd पौराणिक 
देवभजन का तात्पर्य निजत्व का समर्पण और परमसत्ता में आसक्ति है। "इदं न मम' (यह मेरा नहीं है) और 'स्वाहा' 
(स्व आ हासस्वार्थ का सर्वथा त्याग) आदि पदों से स्वार्थ निरसन और परार्थ-साधन ही अभिव्यक्त होता है। यजुर्वेद 
का ऋषि ईशोपनिषद्‌ में यही तो कहता है- 


यस्तु सर्वाणि भूतानि आत्मन्येवानुपश्यति। 
सर्वभूतेषु चात्मानं ततो न विचिकित्सति॥' 
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इसी प्रकार श्रीमद्‌भागवत में सभी प्राणियों के प्रति हित की चेष्टा को ही परमात्मा की उपासना माना गया है। 


परमाराधनं तद्धि पुरुषस्याखिलात्मनः। 
भूतप्रियहितेहा च धर्मोऽयं सार्ववर्णिक:॥* 
महर्षि पतञ्जलि ने योगदर्शन में अहिंसा, सत्य, अस्तेय, ब्रह्मचर्य और अपरिग्रह-इन यम संज्ञक गुणों को 
जातिदेशकाल समयावच्छिन्न सार्वभौम महाव्रत कहा है।” अर्थात्‌ इन्हें सभी धर्म स्वीकार करते हैं। जैन धर्म के अणुव्रत 
और महाब्रतों में यही शिक्षण भाव व्यक्त है। महाभारत के शान्तिपर्व में अहिंसा, सत्य, धेर्य, संयम, दान, तप, दम, 
समता, अमात्सर्य, क्षमा, तितिक्षा, अनसूया, त्याग, ध्यान, आर्यत्व, क्षमा, आर्जव, दाक्ष्य, मृदुता, लज्जा, अकृपणता, 
सन्तोष, प्रियवादिता, तेज, अव्यसनिता आदि गुणों और नैतिक कर्तव्यों का अनेक" बार गणन किया गया है ओर उन्हें 
आचरण में लाने का निर्देश हे। वामनपुराण के सुकेशीचरितम्‌ में वर्णाश्रमों के नैतिक कर्तव्यों की चर्चा के प्रसंग में 
ऐसे ही कतिपय गुणों का संकेत हे- 
अहिंसा सत्यमस्तेयं दानं क्षान्तिर्दया शमः। 
अकार्पण्यं च शौचं च तपश्च रजनीचर॥'' 
इसी प्रकार धर्म के लक्षण में ऐसे ही गुणों को समेकित किया गया है- 
धृतिः क्षमा दमोऽस्तेयं शौचमिन्द्रियनिग्रहः। 
धीर्विद्या सत्यमक्रोधो दशकं धर्मलक्षणम्‌॥'ˆ 
तात्पर्य यह है कि इन जीवनमूल्यों और नैतिक कर्तव्यों की परिपालन से ही भावात्मक वैमल्य स्थापित हो सकता él 
अन्य भाषाओं और अन्य देशों के ग्रन्थों में भी इन मानवहित के शाश्वत तथ्यों की उद्भावना की गई है पर 
इनका व्यवहार सर्वत्र दृष्टिगत नहीं होता। 
पौराणिक साहित्य मानवतावादी वैदिक संस्कृति को अभिव्यक्त करता है क्योंकि यहां वेदोपबृहण ही तो है- 
इतिहासपुराणाभ्यां वेदं समुपबृंहयेत्‌।'ˆ 
पुराणों में मात्र नीतिश्लोक ही नहीं है, उन्हें आख्यानों और उपाख्यानों से पुष्ट भी किया गया है। पद्मपुराण आदि 
मं प्रस्तुत तुलाधार वैश्य के आख्यान में अद्रोह, शुनःसख के आख्यान में अचौर्य, सत्यवान्‌-सावित्री के आख्यान में 
पतित्रत्य, मूकचाण्डाल के आख्यान में मातृपितृभक्ति आदि अनेक स्थल उपर्युक्त नैतिक गुणों के आचरण और फल 
से सम्बद्ध EI अपरिग्रह का उदाहरण महाभारत (13.95) और पद्मपुराण में आया हे। सप्तर्षियों ने राजा वृषादर्भि से 
प्रतिग्रह लेना उचित नहीं समझा। तब राजा के मन्त्रियों ने स्वार्थवश इसे गूलर के फलों के साथ या उनमें सोना भरकर 
देना चाहा जिसे भी उन्होंने अस्वीकार कर दिया। आज 'कैश' या 'काइण्ड' के रूप में व्याप्त उत्कोच आदि की प्रवृत्ति 
के निवारण के लिए ऐसे आख्यान और ऋषियों के द्वारा दिये गए उपदेश ग्राह्य और Ward होने चाहिए। 
अक्रोध की सर्वत्र निन्दा की गई है। विष्णुपुराण में क्रोध को मूर्खो का क्रम कहा गया है-'मूढानामेष भवति 
क्रोधो ज्ञानवतां कुतः।''* गीता में तो काम, क्रोध और लोभ तीनों को नरक का द्वार कहा गया है- 
त्रिविधं नरकस्येदं द्वारं नाशनमात्मनः। 
कामः क्रोधः तथा लोभः तस्मादेतत्त्रयं mp 
वामनपुराण कहता है कि क्रोधी व्यक्ति को यज्ञ, दान, तप आदि का फल प्राप्त नहीं होता। गीता के स्थितप्रज्ञ 
की भांति इस पुराण में कहा गया है कि दु:ख सुख में अनुद्विग्न धीर व्यक्ति ही कार्यों में सफलता प्राप्त करते हैं।'' 
पुराणों में सामाजिक समत्व पर बल दिया गया है। वहां ऊंच-नीच के भाव को अनिष्टकारी कहा गया हे, फिर 
भी यह समाज में सर्वत्र दृष्टिगत होता है। गीता में समत्व को योग कहा है-'समत्वं योग उच्यते।' विष्णुपुराण में 
समदृष्टि व्यक्ति के जीवन को सुखमय कहा है-' समदृष्टेस्तदा qu: सर्वा एवं सुखा fev “ यह समदृष्टि सामाजिक 
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दायित्वो के लिए ही नहीं परमपद मोक्ष के आकांक्षी के लिए भी अपेक्षित है-'यतितव्यं समत्वे च निर्वाणमपि 
चेच्छता। '” वामनपुराण में एकता, समता और सत्यता को सर्वोत्तम वित्त कहा है'°। वायुपुराण के अनुसार समदृष्टि 
में दया का भाव भी निहित है- 
आत्मवत्‌ सर्वभूतेषु या हितायाहिताय च। 
समा प्रवर्तते दृष्टिः कृत्स्ना ह्योषा दया स्मृता॥' 
महाभारत में धर्मार्थकाममोक्ष रूप पुरुषार्थ चतुष्टय को सप्रमाण व्याख्यायित किया गया है और यहां तक कहा 
गया है- 
धर्मे चार्थे च कामे च मोक्षे च भरतर्षभ। 
यदिहास्ति तदन्यत्र यन्नेहास्ति न तत्क्वचित्‌॥ 
पुराणों में पुरुषार्थचतुष्टय, वर्णाश्रमधर्म, गृहस्थ धर्म” आदि का सविस्तार चित्रण है। ब्रह्मपुराण में गार्हस्थ्य धर्म 
को पुण्य, भुक्ति और मुक्ति का दाता कहा हे- 
चतुर्णामाश्रमाणाञ्च गार्हस्थ्यं पुण्यदं स्मृतम्‌। 
तस्माद्‌ भुक्तिश्च मुक्तिश्च भवतीति मतिर्मम॥* 
संस्कृत वाङ्मय में विशेषतः पुराणों में फलश्रुति की अवतारणा की गई हे, जिसमें उनके पठन, श्रवण और 
आचरण का फल दिया गया है। प्रथमतः ऐहिक कल्याण अर्थात्‌ धन, पुत्र पौत्रादि, यश, आयुष्य और मनःशान्ति कौ 
प्राप्ति होती हे और अन्तत: आमुष्मिक कल्याण अर्थात्‌ परमपद की प्राप्ति। 
भारतीय संस्कृति पुनर्जन्म में विश्वास करती है। विष्णुपुराण में मनुष्य को 'स्वकृतभुक्‌'?° कहा गया है। वह 
पूर्वजन्म में किये गए कर्मो का भोग भी इस जन्म में करता है। अतः उसे पापाचरण की वर्जना और पुण्याचरण करने 
को कहा गया है। स्वर्ग-नरक की कल्पना भी मनुष्य को दुष्कर्म द्वारा कुमार्ग पर चलने से रोकती है। लगभग सभी 
पुराणों में इनका सविस्तार वर्णन él 
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उपनिषच्छास्त्रस्थ नैतिकशिक्षौपयिकत्वम्‌ 


गणेशीलाल सुथार 


आमुष्मिकशर्म्ममात्रसाधनसमर्थ वैदिकवाङ्मयमेहिकजीवने दैनिकव्यवहारिकजीवने वाऽनुपयोगीति विप्रतिपत्तिमाश्रितेर- 
व्ययात्मज्ञानविरहितमाधुनिक पाश्चात्यविज्ञानविदाविष्कृतं भूतभौतिकविज्ञानमेव व्यवहारौपयिकत्वात्‌ सर्वथा शिक्षणोपयोगीति 
मन्वानैः पाश्चात्यशिक्षापद्धतिश्रेष्ठ्यसिद्भयेकसंसक्तमानसैराधुनिकशिक्षाबिद्भिः सत्यामपि सत्याऽहिंसानैतिकसिद्धान्तबलेन 
भारतस्वातन्त्र्यसंसिद्ध्यां वैदिकवाङमयमुपेक्षाविषयतां नीतमित्यतोऽस्माक विद्यालयमहाविधालयविश्वविद्यालयशिक्षायाः 
पाठ्यक्रमेषु वैदिकसंस्कृतसाहित्यं स्वोचितस्थानमाप्तुं नाशकत्‌। राष्ट्रियशिक्षापद्धतौ समुचितस्थानप्राप्तेरभावादेव 
वैदिकसंस्कृतसाहित्यमस्माकं व्यावहारिकजीवने सदुपयोगाय नैव समपद्यत इति सर्वथा शोचनीयेयं दुःस्थितिः। यदा 
वैदिकसंस्कृतसाहित्यस्य कर्म्ममयविश्वप्राधान्यपरः संहिताब्राह्मणभागोऽपि स्वतन्त्रभारतस्य शिक्षापद्धतावप्राप्तसमुचिताव- 
काशोऽभूत्र्हि ज्ञानस्वरूपात्मप्राधान्यपरस्यषोडशिपुरुषप्रतिपादन प्रधानस्य वाऽऽरण्यकोपनिषद्भागस्योपेक्षा तु नातीवाऽऽश्चर्य- 
करी। अखण्डाद्वयब्रह्ममात्रं लक्ष्यं कुर्वाणा जगन्मिथ्यांत्ववादं समर्थयन्त्य उपनिषदः सर्वकर्म्मात्यन्तविमोकलक्षणं ज्ञानयोगं 
शिक्षयन्तीत्युप्रेक्षमाणे: कैश्चित्‌ प्रेक्षावदद्भिरुपनिषद्ग्रन्थानां व्यवहारौपयिकता नाऽभ्युपगतेति। वस्तुतस्तु न ह्युपनिषच्छास्त्रं केवलं 
जराजीर्णशीर्णवृद्धावस्थायां पारायणोपादेयं वस्त्वपितु कर्म्मप्रधानगार्हस्थ्यजीवनेऽपि महते कल्याणाय कल्पत इति दिक] 


यद्यपि वेदान्तापरपर्यायोपनिषच्छास्त्रस्य प्रधानं प्रतिपाद्यमत्ययाक्षरगर्मितात्मक्षरविद्यारूपा ब्रह्मविद्वैवाऽस्ति तथापि 
तदुपकारकत्वान्ैतिकसिद्धान्तनिरूपणमपि तत्र गौणरूपेण विहितमित्यवधेयम्‌। उपनिषत्प्रतिपादितनैतिकाया ब्रह्मात्मैकत्व- 
प्रतिपत्तिलक्षणपरमलक्ष्योपकारकत्वं सङ्केतयद्धरिरदर्शनिकप्रवरैः डॉ. राधाकृष्णन्‌ महाभागैः सम्यगेवाऽवोचि-*hatever 
ethics we have in the Upanisads is subsidiary to this goal. Duty is a means to the end of the highest 
perfection. Nothing can be satisfying short of this highest condition. Morality is valuable only as 
leading to it”! वेदान्तस्य नीत्या सहाऽभिसम्बन्धमधिकृत्य दार्शनिकप्रवरैः डॉ. रामचन्दरदततात्रेयरानाडेमहाभागैर्यद्‌ विचारितं 
तदप्यत्रानुषङ्गिकतयाऽनूद्यते-'* नीति वेदान्ताभिसम्बन्धविषयः प्रश्‍नोऽतिप्राचीनकालादत्यन्तमेवाऽस्ति विवादास्पदभूतः। 
नीतिरहस्यवादाभिसम्बन्धविषयप्रश्नोऽपि महीयान्‌। यथा मनुष्यस्य सर्वाङ्गीणमानसविकासस्य विवेचनायां नीतिवेदान्तयोः 
कतरः प्राथम्यं भेजेतेत्यवधारणं दुष्करं तथैवैतदवधारणमपि तावदेव दुष्करं यन्मानवीयमानसविकासेनीतिरहस्यवादयो; 
कतरो महत्त्वेऽतिशेते। यद्यस्माभिर्मानवस्य सर्वाङ्गीणमानसविकाससम्बन्धिसम्पूर्णक्षेत्रमधिकृत्य विचार्य्येत तर्ह्मतद्‌ विज्ञातं 
भवति यन्मानवीयपरममानससमुन्नयनार्थ नैतिकतत्त्वात्‌ प्रज्ञात्मकतत्त्वस्य रहस्यात्मकतत्त्वाच्च नेतिकतत्त्वस्य पृथक्करणमे- 
कान्ततोऽसम्भवम्‌। नैतिकाधारं विना प्रज्ञा बुद्धिवैदगध्यस्य चातुरीचमत्कृतरूपेषु पतिता स्यादिति। नीतिहीनो रहस्यवादी, 
यदि कश्चन संभवेत्‌, मानवीयाध्यात्मिकविकासे कलङ्करूपः केवलो भयङ्करो जीवो भवेदिति। अपि च, यथा पूर्णतस्तकोपपन्नतायै ! 
नीत्या gen बुद्ध्यभिसम्बद्धया भाव्यं तथैव नीत्याः परिपूर्णपर्यवसानार्थमध्यात्मप्रवणताप्यपेक्षिता यन्मानवजीवनस्य i 
चरमलक्ष्यमन्तिमध्येयञ्चास्ति। समासेनैतन्निष्कृष्यते यन्नीतिवेदान्तरहस्यवादा मानवस्य परमाध्यात्मिक विकासक्षेत्रे तथैव | 
पृथक्कर्तु न पार्य्यन्ते यथा, तत्परममानसविकासार्थ बुद्धिसङ्कल्पभावनानां पृथ्क्करणमशक्यसम्पादम्‌।'' ˆ तदेवमाचार्यरानाडे- | 
महाभागमतानुसारेण नीतिवेदान्तरहस्यवादानां त्रयी परस्परमविष्यग्भूतेति दिक्‌। औपनिषददर्शने नीतिसिद्धान्तासम्भावनाविषयाः 
शङ्कापिशाचीरपाकर्तु दार्शनिकप्रवराः डॉ. राधाकृष्णमहाभागाः सत्तर्कान्‌ प्रयुञ्जानाः प्रत्यबोधयन्नेवम्‌-*5९07९ we take 
up the discussion of the ethical life, we may consider the object-ions urged generally against the 
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possibility of ethics in the philosophical system of the Upanisads. If all is one, it is asked, how can 
we have moral relations? If the absolute is perfection, where is there any need for the effort to 
realise what is already accomplished? But monism does not mean an obliteration of the distinction 
of good and evil. The sense of otherness and multiplicity essential to ethical life is allowed by the 
Upanisads. They point out that there is no meaning in asking us to love our neighbour or achieve 
the unity of the world in love, if exclusiveness and difference are fundamental in the lives of 
man....... To live in perfect goodness is to realise one's life in all. This ideal for which the moral 
nature of man cries can be attained only if the finite self transcends its narrow individuality and 
identifies itself with the whole.” 


यद्यपि समस्तेऽपि संस्कृतवाङ्मये न्यूनाधिकरूपेण साक्षात्‌ पारोक्ष्येण वा नैतिकसिद्धान्तनिरूपणं नैतिकप्रतिबोधनं 
वा सम्प्राप्यते तथाप्युपनिषच्छास्त्रकृतनैतिकसिद्धान्तनिरूपणं नैतिकप्रतिबोधनं वा शास्त्रान्तरापेक्षया महत्त्वेऽतिशेते, 
आत्मैकत्वप्रतिपत्त्युपकारकत्वात्‌ पारम्पर्येण निःश्रेयसरूपपरमपुरुषार्थसिद्धिपर्यवसायित्वात्‌। गीताशास्त्रविहितनैतिकप्रतिबोधोऽपि 
जीवाव्ययेश्वराव्ययतादात्म्यज्ञानजननद्वारा परमपुरुषार्थसिद्‌ध्यां पर्यवस्यति, अतः स उपनिषच्छास्त्रसम्मत एव। न च स 
उपनिषच्छास्त्रविहितनैतिकप्रतिबो धनमतिशयितुं शक्नोतीति वाच्यम्‌, उपनिषद्रूपगोदुग्धामृतत्वाद्‌ गीतोपदेशस्य। शास्त्रेष्वनेकेषु 
नैतिकसिद्धान्तप्रतिबोधनं त्रिवर्गसारभूतप्रवर्तकधर्मं एव पर्यवसितम्‌। शाङ्कराद्रेतवेदान्तादिष्त्रपि नैतिकप्रतिबोधनस्य परम्परया 
परमपुरुषार्थब्रह्मभावपर्यवसायित्वमौपनिषददर्शनमूलकत्वादेव। अविद्यास्मितारागद्वेषाभिनिवेशसंज्ञकक्लेशपञ्चकपराकाष्ठाप्रपत 
वित्तमयसृङ्कानिमग्नजनबहुलेऽकर्मविकर्मदुष्कर्माक्रान्ते परद्रव्यलिप्सुगृध्रवृत्तिपुरुषपर्याकुले धर्मविरुद्धार्थकामनिषेवणप- 
रायणपरिव्याप्ते आत्महन्जनव्याकुले प्रेयोमार्गोन्मुखमन्दपुरुषप्रधाने करालेऽस्मिन्‌ कलिकाले उपनिषच्छास्त्रस्य नैतिकसिद्धान्त- 
संस्थापनदुष्ट्याऽतिशयितं महत्त्वम्‌। केषां नियमोपनियमानामनुगमनेनाऽस्माकमन्तःकरणं शुचि भवतीत्येतद्धार्मिक प्रश्नस्यापि 
मीमांसोपनिषत्सु प्राप्यते। ये नैतिकसद्गुणा व्यावहारिकजीवने सर्वथोपादेयास्तेषां शिक्षा उपनिषद्भ्यः समधिगम्यते। इह 
तावदीशोपनिषदमेवाऽधिकृत्य नैतिक-सद्गुणशिक्षा विचार्य्यते। ईशा वास्यमिदं सर्व यत्किञ्च जगत्यांजगत्‌। तेन 
त्यक्तेन भुञ्जीथा मा गृधः कस्य स्िद्धनम्‌॥'-इत्यस्मिन्नादिमे ईशोपनिषन्मन्त्रे या नैतिकशिक्षा दत्ता केवलं तस्या 
एकस्याः शिक्षाया अनुगमनेनाऽपि मानवसमाजस्त्रिविधतापेभ्योऽतिमुक्तः सन्‌ पूर्णतया सुखी भवितुं शक्नोति। प्रत्येकं 
मनुष्यस्यैतत्कर्तव्यं यत्स तस्यां भोग्यसम्पत्तौ दृष्टिपातं न कुर्याद्‌ यस्यां कस्यचिदन्यस्याऽस्ति स्वाधिकारः। परेषां न्याय- 
सिद्धभोग्यपदार्थविषया लिप्सैव व्यक्तिसु समाजे नगरे ग्रामे राष्ट्रे विशवे च संघर्षहतुर्भवतीत्यतिरोहितम्‌। नैजनियताधिकारबहिर्भूतस्य 
परायत्तभोग्यवस्तुनः प्राप्तये मनुष्यः सत्याहिंसाऽस्तेयादिमानवीयगुणगणापरपर्यायनैतिक धर्म्मान्‌ विस्मृतिकुक्षौ निक्षिप्य 
तत्स्थानेऽसत्यहिंसास्तेयादिदुर्गुणगणानुगामी भवति। दुर्गुणैरेभिस्तस्याऽऽध्यात्मिकसंस्थाऽपि मलिनीभवति, आधिभौतिका- 
क्रमणेभ्योऽप्यात्मानमस्यांदशायां पातुं न पारयति। किञ्च, तादृशो गृध्रवृत्तिराधिदेविकस्याऽऽक्रमणस्याऽपि निमित्तं भवति। 
तदेवं केवलं तेन त्यक्तेन भुञ्जीथाः इत्येतन्नीतेरुपेक्षाकरणेनाऽशान्तिमत्यन्तमेति मानवः। यदि प्रत्येकं मनुष्योऽधिकारमर््यादा 
सरक्षन्नधिकारसिद्धवस्तूनां परस्परादानप्रदानप्रवृत्तो भवेत्तर्हि तद्देशीयमानवसमाजः पूर्णतया समृद्धः स्यादिति निश्चितम्‌। 
परकीयभोग्यसम्त्तिप्राप्तिप्रयत्नरूपेऽन्यायेऽस्माभिर्नेव प्रवर्तितव्यमपितु स्वपुरुषार्थं व्यपाश्रित्य न्यास्यपथानुगमनेन 
प्रवग्यसम्मत्तिरेव्रोपभोक्तव्येतीदमेवैतन्नैतिकशिक्षाया निष्कर्षो यो मन्त्रेणानेन स्फुटीभवति qun 


कुर्वन्नेवेह कर्माणि जिजीविषेच्छतं समाः। 
एवं त्वयि नान्यथेतोऽस्ति न कर्म लिप्यते RIÉ 


इत्यनेन मन्त्रेणेशावास्योपनिषच्छुतिः पुरुषः सततं शास्त्रविहितसत्कर्मप्रवृत्तिपूर्वक शतं वर्षाणि जिजीविषेदिति 
शिक्षयति। प्रवृत्तिलक्षणं धर्ममाचरद्धिपि अशुभकर्मणि न कदापि प्रवर्तितव्यमिति fea इतरेष्वपि सर्वेषूपनिषदग्रन्थेषु 
नैतिकशिक्षापराण्यतीव श्रेयस्कराणि बहूनि वाक्यानि समुपलभ्यन्ते। उपनिषत््रतिपादिता नैतिकशिक्षा मानवस्य परमकल्याणाय 
कल्पत इति सम्यक्‌ कल्पः। 
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Understanding Values 


Raghunath Ghosh 


Man is a rational animal on account of which he is inclined to do a particular action 
which is connected with some value within a particular culture. Any type of desire presupposes 
the motive in the form of value for having some object. An individual considers certain 
object or some action as desirable or isfa which is connected with some value and hence, 
he is inclined to attain it-istasadhanatajrianam pravrttikaranam.! No rational being is engaged 
in action which is not connected with necessity or end-in-view. Even the blunt person does 
not act without thinking of the necessity of a particular action-prayojanam anuddisya mando 
"pi na pravartate. Here ‘necessity’ means value-oriented necessity’. The necessity having no 
value is not ista which is followed from the derivative meaning of the term. The concept 
of is(a is related to sacrifice or renunciation (tyaga). The term isfa is derived from the root 
yaj with suffix kta. That which is connected with sacrifice is called ista. If someone performs 
some act which is connected with the welfare of others, it may be described as yajíia or 

itual. Such type of action is always desirable or isfa as it comes through sacrifice or 
:nunciation. In other words, if some action is value—centric, it is ista or desirable to others. 


‘Value’ means to behave rationally which again denotes that one should behave in such 

a manner that social well-being as well as of his own is protected. The religious, legal, and 

ethical activities or statements connected with these activities are associated with some 

value. Hence, any theoretical enterprise is value—centric. The formulation of each and every 

theory presupposes some main objective in view which is connected with some value. These 
values are of various types : hedonistic value, aesthetic value, spiritual value, etc. In our 
everyday life there are various fields where there are different types of values which have 
been accepted in different systems of Indian Philosophy, viz., hedonistic value of the Carvakas, 
spiritual value of the Vedantins, etc. In the case of art-object there is an aesthetic value, and 
in this way moral value in Ethics, religious value in religion, etc. When the experimental 
Sciences are engaged in experimenting some themes or giving a rational explanation of 


them, it is also to be treated as value, as it bears some objective or noble mission behind 
this theorisation. 


Though it is true that each and every Sastra propounds a particular theory after keeping 
some value in view, it is to be borne in mind that it considers a particular type of value as 
a supreme one in comparison to others. In the philosophy of art, as for example, aesthetic 
value occupies a prominent place. In the same way, some Sastra prefers to give supremacy 
10 economic value (artha), some to hedonistic value (kama), some to spiritual value 
(moksa) and some to moral value (dharma). To which value one will give prominence 
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depends on one’s experiences and aims. It is further substantiated from the formulation of 
the very first stitra (by a particular philosopher) which indicates his primary intention connected 
with a particular value, e.g., athato dharmajijnasa, athato kamayjijnasa, athato '"rthaj1jnasa, 
etc. In order to understand a particular value or values accepted in a system, the aims and 
experiences of the concerned persons are to be reviewed carefully. It is, after all, the value 
determined by the social beings. Whether an action is right or not depends on the situation 
under which it is performed. Hence, value also sometimes is context-dependent. Even one 
is allowed to tell a lie if the situation so demands and in this context telling a lie is not 
adharma. If someone does not speak the truth if it is connected with an individual's harm, 
there is no harm-satyaj jyayo "nrtam vacah. 

In the same way, hedonistic value (kama) is always desirable by an individual if it is 
not opposed to righteousness. The context, situation, the needs of social beings, etc. determine 
the normative aspect of human pursuits. It is true that all values are essential for an individual, 
but how far or how much the economic value or hedonistic value is essential or is to be 
sought depends on the situation which is connected with human wellbeing. Artha and Kama 
are human pursuits and desirable till they are connected with an individual's wellbeing as 
well as other social beings' well-being. When they stand in the way of the social wellbeing, 
they are no more considered as value-concepts. There are some moral codes in the 
Dharmasastras that are to be followed in normal situation. But it should always be kept in 
mind that these moral codes may be violated if there is an emergency situation, which is 
indicated by the word-apaddharma (duties during emergency situation). 


The moral self does not become the slave of desire (kama), anger (krodha) etc., but it 
attains moral autonomy (jitatman). This view, if accepted, makes a man balanced after 
removing the miseries of hedonism and intellectualism and harmonising the two. 


Such a harmonised being can construct a bridge between individualism and socialism. 
If an individual is really interested in performing social welfare, he is a true humanitarian. 
Because it is known to him that he cannot have his own wellbeing unless others are in peace. 
No man can attain peace if his neighbours are in distress. The materialists are not justified 
in the sense that they believe only in hedonistic pleasure of all but not in spiritual one. 
Without the acceptance of spiritual or nonsecular values the utilitarian view that greatest 
happiness is to be given to the large number of people does not become effective. It is 
possible only through enlightened self-love. The positivists also believe that the religion of 
humanity is love and sacrifice for human beings. This view is not also taken for granted as 
they have ignored an individual's own welfare or dignity. 


Just as there should be harmony between physical wellbeing au spiritual wellbeing, 
one should think of his own as well as others’ wellbeing. The happiness of others can be 
talked of if the dignity of an individual is accepted. In Buddhism the practice of universal 
benevolence (Jivakarunya) which is ideal is possible if the individuality of the Jiva is 
accepted. According to the principal—‘Charity begins at home,’ one should do benevolence 
to others after keeping oneself or one’s family in peace and happiness. 
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The Upanisad also teaches us to adopt what is good (sreyas), but not pleasant (preyas)’. 
To exploit others, to be greedy towards others' properties, etc. may seem to be pleasant for 
us, because these, not being ‘good’ are not permissible by the Sastras and hence they are 
not isfa An action may be said to be isía if it can serve the broader interest, i.e., the welfare 
of himself as well as other social beings. That which brings universal welfare is called 
'good' while that serves the narrow interest of an individual is preyas or pleasant. The 
Upanisadic seers speak in favour of ‘good’ in order to create value—consciousness in one's 
mind. 


The Indian concept of value is represented in four human ends of life (purusartha). This 
value consists of politico-ecnomic value (artha) hedonistic value (kama), moral value (dharma) 
and religio spiritual value (moksa). The dharma, artha and kama which are the constituents 
of Trivarga are considered to be mundane and the last one, i.e., moksa is considered as 
spiritual. Among these artha and kama are called secular values while dharma and moksa 
are non-secular. 


From this it follows that in life all the values are essential. There is the utility of each 
and every value in our life. We should have moral value along with hedonistic and 
politico-ecnomic value. In fact, in Indian philosophy no value is secular in the true sense 
of the term, kama and artha, though apparently seem to be secular, are not so, as they are 
also permissible human pursuits accepted in our religion. Moreover, kama and artha, if 
unopposed to dharma (dharmaviruddha) are permissible, otherwise not.* Hence, religious 
elements cannot be ignored in these. The Indian concept of value tries to integrate the 
material and biological with the moral and spiritual values so that an individual may attain 
perfection. The basis of the concept of dharma is cosmis order. If the cosmos did not have 
some measure of structure and order, neither society nor the individual would know where 
they stood. Society is the extension of this cosmic order. In society the political dharma or 
morality and social morality or dharma are distinct but independent. While political morality 
maintains order, the social morality provides an individual with a pattern of purpose and 
meaning. Political order is assigned the negative task of warding off chaos while the social 
order is assigned the positive task of moving man on towards salvation. The political order 
without social order would be hollow and barbarous. It is also true that the social order 
without political order would not remove the waves of chaos. 


Plato's concept of ideal state reveals that people of all classes live in perfect harmony 
with mutual dependence and cooperation. Social justice in a society is possible if each class 
and member performs his duty according to his vocation and contributes to the common 
good and unity of the whole. Like Plato Kautilya also admits that social good is based on 
the maintenance of this social order. Kautilya thinks that the institution of kingship is the 
only ideal form of government which can guarantee social order and stability and public 
welfare. It is because of his fundamental stand, viz., that the social organization and social 
good (dharma) and happiness (kama) depend on power and wealth (artha ) without it the 
former cannot exist. Plato, on the other hand, subordinates power under wisdom which is 
knowledge of the good or virtue itself. Justice is the social harmony of classes and virtues 
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of wisdom, courage and temperature, which corresponds to the concept of harmonized 
tri-values-anubandhatrivarga. 


The artha includes satisfaction arising out of our economic, physical, social and emotional 
desires. For the fulfilment of these there is necessity of kama (pleasure-value). Both artha 
which includes wealth and power, and kama consisting of pleasure and love are regarded 
important for the householders. Because, out of these one will have Pravrtti (inclination). 
Not only artha which means life—value, but kama also without which our life would not be 
associated with emotional and artistic pleasure is essential. If there is only artha, there will 
be less problem no doubt, but life would be dry and barren without having emotional and 
artistic involvement which is provided by kama. These values, i.e., artha and kama are 
related to dharma or moral value, which reminds one of Plato's view that all values are 
subsumed under the ‘Idea of the Good’. The Indian thinkers also believe in this idea of 
harmony of values. Artha and kama are always desirable for a man if they are connected 
with dharma. A balanced achievement of the three values leads to happiness. One should 
perform duties in such a way that all the four values can be achieved. Our actions should 
promote two of them but not be opposed to the third. An uncontrolled and unregulated life 
of love and pleasure (kama) is evil and is, therefore, not desirable (isfa). Kama is confined 
0 the life of a householder, who is also to satisfy it in consonance with the demands of 
righteousness (dharma), for restriction is the very condition of proper enjoyment. 


In the present society an individual having such perfection by way of attaining material 
and spiritual values is not at all rare. There are many persons still in our society who have 
not lost their understanding of secular and non-secular values as we found in the Vedas, 
Puranas, etc. This understanding of values is reflected in their faith, practice, and day-to-day 
behaviour. Hence, tradition is not lost, rather it is still continuing in our country. The 
modernists may have the glimpse of the experience of the traditionalists if a dialogue is 
opened between these two groups. The theory regarding the value concepts is neither new 
to the traditionalists and non-traditionalists is not matter of controversy to both of them. 
Because, truth cannot be denied at any time and space. That which is true is not limited by 
any space and time—yena itihasjale bandha naha dese kale.’ 


The truth regarding value-concepts which was accepted by the traditionalists cannot be 
regarded as foreign to the non-traditionalists or modernists. On the other hand, both of them 
may try to shed new light on the understanding of values in the modern age. Hence, these 
two groups are not to be taken as exclusive as both of them are visualising the same truth 
or are availaing the same gold in the form of value which is in the old. 


Though there is an overall value system in our society, there is also departure from this 
Which also comes under this value system. Because, this change is suggested or considered 
valuable after keeping some social or moral crises in view. Each and every individual is to 
perform a particular duty connected with human wellbeing. As persons do not perform their 
duties properly, crisis comes into being. Hence new type of value-oriented principles like 
work-culture, service to environment and nature is introduced to meet the crisis. Each crisis 
15 centred around the erosion of values in every walk of life. In a society there should be 
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the necessity of a good teacher, scholar, a protector among the people. If there is the erosion 
of value, it may lead society to a chaotic situation, which is not at all desirable. 


Following Kalidasa it may be said that each and every person in the society is Kascit 
yaksah (an individual yaksa).* Yaksa, the hero of Meghadüta was banished from the heaven, 
Suraloka Alakapuri to lonesome place, Ramagiri on account of the fact that he had no right 
to enjoy happiness or mental equipose because he was svadhikarapramattah (negligent of his 
own duty) without any proper reason. No wrong can go unpunished in the cosmos of nature. 
Due to the neglect of duty curse descended upon Sakuntala and she had to face a painful 
existence which is described as martaloka. It is found in the Hindu mythology that Urvasi, 
the celestial nymph who is expert in music and dance was cursed by the king of gods as 
she failed to maintain rhythm to melody owing to some interruptions caused by her insincerity, 
absent-mindedness, etc. As a result she was exiled from heaven to the world of mortals. For 
her insincerity towards certain values she had to suffer a non-harmonised, non-systematic 
and uncleaned life. This rule is applicable to the cases of ordinary human beings. At last we 
may refer to Rabindranath regarding the importance of adherence to certain values. It is said 
by Rabindranath that the heaven does not bear even the accidental faults. The judgements 
of the heaven prevails in man's hall of music too.” Any departure from this is supportable 
if it is taken as a ‘real change’ to remove some chaos in society, i.e., which is related to 
human wellbeing. 
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Three Characteristics : Cardinal Features of Life 
O.P. Pathak 


Describing the cardinal features of life or the characteristic of the world, Lord Buddha 
teaches us that whatever perfect one appears in the world or not, it still remains a firm 
condition, an immutable fact and fixed law and all sarikharas or formations are impermanent 
(anicca) and that they are subject to suffering (dukkha) and that everything is without a 
permanent entity called soul (anatta), i.e., 

Sabbe sankhara' aniccati, yada pafifiaya passati 
Atha nibbindati dukkhe?, esa maggo visuddhiya 

Transient are all conditioned things, when this, with wisdom, one discerns, then is one 
disgusted with ill; this is the path to purity. 

Sabbe sankhara dukkhati, yada pafifiaya passati; 
Atha nibbindati dukkhe, esa maggo visuddhiya.* 

Sorrowful is all conditioned things, when this with wisdom, one discerns, then is one 

disgusted with ill; this is the path to purity. 


Sabbe dhamma anattati, yada paññāya passati; 
Atha nibbindati dukkhe, esa maggo visuddhiya.° 


All dhammas are without a soul, when this, with wisdom, one discerns, then is one 
disgusted with ill; this is the path to purity. 


There, three characteristics of samsara or world are anicca or impermanence, dukkha 
or suffering and anatta or unreality. It is the salient feature of sentient existence. In the 
Buddha Dhamma, these are called Tilakkhana as the three cardinal features of life. 


Here, anicca means impermanent. Every thing in the world we see undergoes change, 
it is impermanent and unstable. Just like the process of waves in the ocean that comes and 
goes another one comes and passes away, the transitory nature of life is recognized in all 
religions and philosophies. 

Take the example of our own bodies that too change from the time of birth to death. 
It passes through the stages of childhood, younghood and familyhood, old age and decay. 
Thus we see that impermanence is the first cardinal feature of life. The Buddha says that 
what is not stable, is not worthliving to and is not worthy of our attachment. His doctrine 
is one, which leads to non-attachment and dissatisfaction with the fleeting vicissitudes of 
life. Nibbana is not a heaven up in the sky with its unspeakable boredom of eternal life and 
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eternal happiness (sukha), but it is a state of happiness that comes with the eradication of 
greed, ill-will and ignorance, i.e., lobha, dosa and moha. The person grounded in virtue 
(sila) who treads the Noble Eight Fold Path can go beyond the impermanence and the 
unsatisfactory nature of life and attain the eternal bliss of Nibbana. 


Anicca must be experienced and understood by practice. Book knowledge of Buddha 
Dhamma will not be enough for the correct understanding of anicca because the experimental 
aspect will be missing. It is only through experiential understanding of the nature of anicca 
as an ever changing process within yourself that you can understand anicca in the way the 
Buddha would like you to understand it. To understand anicca, one must follow the Eight- 
fold Noble Path, which is divided into the three groups of sila or morality, samadhi or 
concentration and panna or wisdom. Sila is the basis for samadhi. It is only when samadhi 
is good that one can develop Panna. Therefore, sila and samadhi are the prerequisites for 
panna. By panna or wisdom is meant the understanding of anicca or impermanence, dukkha 
or suffering and anatta or soul through the practice of Vipassana meditation. 


Vipassana is one of India's most ancient meditation techniques. It was rediscovered 
2500 years ago by Gotama Buddha, and is the essence of what he practised and taugi 
during his forty-five year ministry. During the Buddha’s time, large numbers of people in 
northern India were freed from the bonds of suffering by practising Vipassana, allowing 
them to attain high levels of achievement in all spheres of life. Over time, the technique 
spread to the neighbouring countries of Burma, Sri Lanka, Thailand and others, where it had 
the same ennobling effect. 


Five centuries after the Buddha, the noble heritage of Vipassana had disappeared from 
India. The purity of the teaching was lost elsewhere as well. In the country of Burma, 
however, it was preserved by a chain of devoted teachers. From generation to generation, 
over two thousand years, this dedicated lineage transmitted the technique in its pristine purity. 


In our time, Vipassana has been reintroduced to India, as well as to citizens from more 
than eighty other countries, by S.N. Goenka who was authorized to teach Vipassana by the 
renowned Burmese Vipassana teacher, Sayagyi U.Ba Khin. Before he died in 1971, Sayagyi 
was able to see one of his most cherished dreams realized. He had the strong wish that 
Vipassana should return to India, the land of origin, to help it come out of its manifold 
problems. From India, he felt sure it would then spread throughout the world for the benefit 
of all mankind. 


Goenka began conducting Vipassana courses in India in 1969; after ten years, he began 
to teach in foreign countries as well. In the twenty-seven years since he started teaching, he 
has conducted over 500 ten-day Vipassana courses, and trained over 550 assistant teachers 
who have conducted more than 2000 courses worldwide. In addition, eight centres for the 
exclusive practice of Vipassana have been established: forty eight in India, the remainder 
thirty-two in other countries. The invaluable gem of Vipassana, long preserved in the small 
country Burma, can now be practised in many places throughout the world. Today 
ever-increasing numbers of people have the opportunity to learn this art of living which 
brings lasting peace and happiness. 
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In the past, India had the distinction of being regarded as a World Teacher. In our time, 
the Ganges of Truth is once again flowing out from India to a thirsty world. 


To learn Vipassana it is necessary to take a ten-day residential course under the guidance 
of a qualified teacher. For the duration of the retreat, students remain within the course site, 
having no contact with the outside world. They refrain from reading and writing, and 
suspend any religious practices or other disciplines. They follow a demanding daily schedule 
which includes about ten hours of sitting meditation. They also observe silence, not 
communicating with fellow students; however, they are free to discuss meditation questions 
with the teacher and material problems with the management. 


There are three steps to the training. First, students practice abstaining from actions 
which cause harm. They undertake five moral percepts, practising abstention from killing, 
stealing, lying, sexual misconduct and the use of intoxicants. The observation of these 
percepts allows the mind to calm down sufficiently to proceed with the task at hand. Second, 
for the first three-and-a half days, students practise Anapana meditation, focusing attention 
on the breath. This practice helps to develop control over the unruly mind. 


These first two steps of living a wholesome life and developing control of the mind are 
necessary and beneficial, but are incomplete unless the third step is taken; purifying the 
mind of underlying negativities. The third step, undertaken for the last six-and—a—half days, 
is the practice of Vipassana: one penetrates one’s entire physical and mental structure with 
the clarity of insight. 


Students receive systematic meditation instructions several times a day, and each day’s 
progress is explained during a taped evening discourse by Goenka. Complete silence is 
observed for the first nine days. On the tenth day students resume speaking, making the 
transition back to a more extrovert way of life. The course concludes on the morning of the 
eleventh day. The retreat closes with the practice of metta-bhavana (loving-kindness or good 
will towards all) in which the purity developed during the course is shared with all beings. 


Vipassana meditation is the personal purification of the mind. It is the highest form of 
awareness, the total perception of phenomena in their true nature here and now. It is the 
refuge of the real, the choiceless observation of things as they are. Vipassana is the meditation 
the Buddha developed after trying all other forms of bodily modification and mind control 
and finding them inadequate to free him from the seemingly endless round of birth and 


death, pain and sorrow. 


Vipassana meditation has nothing to do with the development of supernormal, mystical 
or special powers, even though they may be awakened. Nothing magical happens. The 
process of purification that occurs is simply an elimination of negativities, complexes, knots 
and habit energies that have clouded pure consciousness and blocked the flow of mankind's 

_ highest qualities; metta (pure love), karuna (compassion), mudita (sympathetic joy) and 
upekkha (equanimity). There is no mysticism in Vipassana. It is a science of the mind that 
goes beyond psychology by not only understanding, but also purifying the mental process. 
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After understanding the first cardinal feature of life or samsdara, i.e., anicca or anityata 
or unstability, we pass on to the dukkha or suffering which is the second cardinal feature 
of life and it is closely linked with the first. It is this instability that makes dukkha, which 
means suffering or the unsatisfactory nature of life. Etymologically ‘du’ means difficult or 
unpleasant, ‘kha’ means to bear. Thus the world dukkha connotes difficult and unpleasant 
to bear. It includes all of life's difficulties and sorrows from slightest irritation, boredom, 
frustrations to actual mental and physical pain. In order to comprehend dukkha fully one 
must be able to take into consideration the entire process of perpetual wandering in sarhsara, 
the long chain of re-births. ! 


The problem of suffering is universally recognized. It is on this central theme that the 
Buddha built up his doctrine. “One thing do I reach", declared the Buddha and “that is 
suffering and how to get rid of it". Elsewhere the Buddha has said that just as there is one 
flavour in the ocean and that is the taste of salt, there is one flavour in my doctrine and 
that is how to get rid of suffering by Four Noble Truths through Vipassana. Buddha gave 
first, the recognition to the universality of suffering. Buddha exhorts as to follow the Noble 
Eight Fold Path and make an end of suffering in samisára. The delusion called attachment 
to existence has to be abandoned by understanding the true nature of life in the light of 
knowledge of the first noble truth—suffering. This understanding is conducive to progress 
on Eight Fold Path through Vipassana. 


The third feature of all forms of existence is Anatta or anátma or absence of soul. This 
is the most difficult of Buddha's teachings as all other religions and systems including the 
six systems of Hindu Philosophy teach that there is something enduring permanently in man, 
and that they call soul. Lord Buddha rejected all the theories regarding the immortality of 
the soul and said that the mind of man undergoes change even more rapidly than body and 
there is no place for a soul in either the mind or the body. The mind flux that persists during 
one's life manifests itself in a new life after death is not to be mistaken for an unchanging 
eternal soul. According to the Buddha, the illusion that this mind flux is an eternal soul, 
immutable and changeless is the greatest of all delusions. This fallacy is the cause of all 
unrest in the world. Just like the term chariot is used to a combination of wheels, shaft, axle, 
etc.’ similarly we use the term man to a combination of psycho-physical forces. 


In this way, if a person attains high levels of knowledge, his power to understand the 
three characteristics of anicca, dukkha and anatta will increase and he will accordingly come 
nearer and nearer to the goal of the ariya or noble saint, which every householder should 
keep in view. This is the age of science. Man of today has no utopia. He will not accept 
anything unless the results are good, concrete, vivid, personal, and here-and-now. 


Here, we can say for progress in Vipassana meditation, a person must keep knowing 
anicca as continuously as possible. The Buddha's advice to monks is that they should try 
to maintain the awareness of anicca, dukkha, and anatta in all possible postures. Continuous 
awareness of anicca, and so of dukkha and anatta, is the secret of success in life. 
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Milindapanho (Lakkhanapaüho), p. 25, Bombay edition, 1972. 
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Sadhudharma, Justice, and Value : 
A Critical and Constructive Approach 
With a Social Perspective | 


G.C. Nayak 


One of the most significant aspects of Dharma is that it stands for certain sustaining | 
principles dharanad dharmam ity ahuh. Dharma not only sustains the individual as well as | 
different groups in the society but it also upholds the society as a whole. The violation of 
the principles of Dharma leads to the utter destruction of the entire social structure- Dharma 
eva hato hanti. 


Dharma in the sense of something of a permanent value in all possible circumstances 
deemed at the very outset in view of changing system of values relevant to a certain 
’finite context only. Dharma, according to Dandekar, “has always been regarded as not 
eing static. The context of Dharma has often changed in the changing contexts of time, 
space and environments”!. It may be true so far as it goes, but for the Indian mind, it is also 
a fact that there is a sort of irrepressibility associated with the concept of Dharma which 
cannot be lost sight of. Dharma is venerable, eternal and universal, (esa dharmah sanatanah). 
Dharma stands for both-the changing as well as more or less permanent values. 


Let us consider Sadharana Dharmas, which are expected to be duties of universal 
application and validity. When we deal with the cardinal values like truth (satya) or 
non-violence (ahimsa) our footing is on a firmer, a surer, ground than when we talk of duties 
of a clan or a class. But even in these cases also controversy is unavoidable, for we have 
to take into consideration certain concrete situation or a context in order to understand and | 
apply these concepts. In a different and a new situation satya or ahimsa in the traditional | 
sense may not hold at all on account of some overriding reasons. Satya, in certain context, | 
may be very far from being a mere simplistic adherence to speaking the literal truth, as Kazi 
Nazrul Islam? has pointed out, and ahimsa may be practised through destruction of evil-doers, 
as Ambedkar has remarked. It implies that the sustaining value of Dharma is contextual. 
Sadharana Dharmas are also meaningful and applicable with reference to the context. It is 
inevitable that in a complicated situation we should be called upon to make a choice and | 
pass our judgement in accordance with the scheme of values chosen by us; this is unavoidable — 


as the matter stands. 


In our day-to-day existence in society and in our inter- 
transactions it becomes necessary that a deliberate choice be made in favour 


communal or even inter-national 
of values such 
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as those which Sita would designate as Sadhudharma in the Valmiki Ramayana, the Dharma 
that respects the dignity of others as much as it respects one’s own. Mark her words in the 
Valmtki Ramayana, Sundara Kanda, “yatha tava tathanyesam” (as in your case, so in the 
case of others), while giving a piece of advice to Ravana concerning protection of women, 
“sadhudharmam aveksasva sadhu sadhu vratam cara. yathà tava tathanyesam raksya dara 
nisacara". This was the universalisable ethical principle suggested by Sita as against the 
Raksasa dharma (group morality) proposed by the King of Lanka, Ravana, “svadharmo raks 
asām bhiru sarvadaiva na samsayah, gamanam va parastrindm haranam sampramathya vā”. 
Far from being a weekling in any sense, Sita here appears as a unique figure of morality, 
both as a model and also as a teacher, whose greatness vis-a-vis Ravana’s physical prowess 
becomes all the more manifest at such places. 


Justice can be ensured if an equal treatment is meted out to people irrespective of the 
fact whether they belong to us, to our clan, our community, or not. The concept of fairness, 
according to Rawls’, is fundamental to justice. And the idea of fairness is inherent in the 
notion of Sadhu Dharma as envisaged in the Valmiki Ramayana and propagated through 
Sità's advice to Ravana. 


However, there is nothing like social justice in general or as a whole, immutably fixed 
once and for all; social justice needs to be reviewed and re-evaluated from time to time in 
accordance with the demands of society, just as the notion of Dharma also undergoes change 
according to social needs. Moreover, in doing justice to one group of people we may 
conveniently forget that injustice has been done to others, and even if we may invoke the 
concept of Dharma to justify our conduct, it cannot make us free from the charge of injustice 
at least in that respect. In trying to eradicate injustice in certain form we may be involved 
in greater injustice in some other respect, and we should not lose sight of this that perfect 
social justice bereft of all context is a myth; we have got to be satisfied with the conception 
of a working social justice. 

Allowing a majority of the people to suffer from poverty while a few are allowed to 
live in luxury is an injustice that is being perpetrated in most of the countries even today. 
When we come to consider the misery of the millions of our own countrymen who are 
suffering from abject poverty even now we should not forget that poverty is not the monopoly 
of any particular section in view of the fact that millions of people belonging to cross-sections 
of our society share the same misery and poverty. 


A working social justice under the circumstance, not any perfect justice of course 
which is a will-o-the-wisp can be ensured in a society, only if there is constant vigilance 
along with a genuine willingness to eradicate imbalance which is another name for injustice. 
Dharma, in this context, would consist in the eradication of imbalance wherever it is found, 
not only in economic matters but also in the field of education, employment and opportunity 
provided to different groups of people. So far so good. Theoretically it may be alright. The 
crux of the problem however, lies in the fact that in a society where in the words of 
Goldsmith, “Laws govern the poor and the rich rule the Law’, social justice in a large scale 
would not in fact be allowed to operate. 


Sa 
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I am, therefore, of the opinion that we can have only instances here and there of social 
justice being ensured in a piecemeal manner, e.g., in dealing with slavery, untouchability, 
cruelty towards unfortunate children who are born and brought up on the footpath, torture 
of women for dowry, etc. A working social justice, therefore, would actually mean only such 
piecemeal justice meted out to different groups at different times, thus maintaining balance 
from time to time, as far as possible, by eradication of excesses wherever they may be. The 
well known statement of Lord Krsna in the Bhagavadgita, "dharmasamsthapanarthaya 
sambhavami yuge yuge” (I get myself incarnated in different forms from time to time, in 
order to establish Dharma) can be appreciated, on my view, in this light. 


One thing, however, is clear even here when we speak of ‘a working social justice’ or 
‘piecemeal justice’; we cannot operate with mere ethical relativity in any case. We have to 
opt for, make a choice for a system of values which we are to honour, even contextually, for 
a working social justice. This is somewhat seriously lacking in the present day society which 
needs correction on an emergency basis in order that the society can be sustained after all. 


J.L. Mackie, an eminent contemporary moral philosopher, writes in his Preface to one 
of his most thought-provoking books of the present day in the area of moral philosophy, that 
he has “drawn freely on the ideas both of contemporary writers and of such classical moral 
philosophers as Plato, Aristotle, Hobbes, Hume, Kant and Sidgwick. But perhaps the truest 
teachers of moral philosophy are the outlaws and thieves who, as Locks says, keep faith and 
10165 of justice with one another, but practise these as rules of convenience without which 
they cannot hold together, with no pretence of receiving them as innate laws of nature”. 


This is a significant statement made by a contemporary thinker on the subject. The 
ideas ingrained here can be summarised as follows. There is no value which is objective in 
the sense in which laws of nature are supposed to be innate and objective. And yet values 
such as keeping faith, following the rules of justice, etc. cannot be dispensed with in any 
case, because without this minimum set of values a society, a group, even of outlaws and 
thieves ‘cannot hold together’. Outlaws and thieves practise these values not as rules of 
morality, perhaps, but as ‘rules of convenience’, but from their practice we have a great deal 
to learn about morality and moral philosophy. Even if there may be no values out there 
because of which morality is not something which can be discovered, yet it is essential to 
human life that morality be made. Morality as a functional device is basically the same at 
all times and for different groups, but is at the same time changing significantly in response 
to changes in the human condition. A moral system may not be expected to be discovered 
out there, as laws of nature are discovered; it needs to be worked out with great care and 
urgency in accordance with the needs of time, keeping in act certain fundamental rules like 

keeping faith and following the rules of justice which remain untouched by the vagaries of 
time and space. It is a pity that these fundamental rules are ignored and undermined at many 
quarters in the name of prudence, practical ethics, and what not. This deliberate negligence 
of the fundamentals reduces ordinary man in the street, not to speak of some of the so-called 
leaders and great men who at times behave in the most erratic manner, to a status inferior 
to that of the outlaws and thieves. Society as a whole needs to be warned about the serious 


consequence of this sad negligence. 
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Education is one of the most important instruments for inculcating new ideas in a 
society. In view of the erosion of values in the contemporary society which has also become 
a world phenomenon, it is most urgent that the fundamental values like keeping faith, 
following the rules of justice and Sadhudharma, in the words of Sita, be promoted and 
inculcated in the minds of the youngsters, by means of education. The democratic set-up 
itself is in danger because of the present-day erosion of values. It is most important that the 
educationists should make it clear, both in theory and practice, that democracy cannot 
survive by mere commercial prudence or pragmatic commercialism. Let us not be reduced 
to a status inferior even to the outlaws and thieves in the name of practical success in a 
narrow frame-work by a deliberate negligence of fundamental values or Sadhudharma. 
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Transference of Merit 


Kala Acharya 


Pattidana : Concept and Scope 


Pattidana, i.e., ‘transference of merit’ is a popular custom in all Buddhist countries. 


The literal meaning of Pattidana is ‘giving of the acquired’. It is believed that moral merit, 
acquired by one person can be shared by others; while the merit is shared, the agent of good 
actions does not lose anything and the recipient becomes free from result of evil actions 
which he has done in the past. Buddhaghosa, in his work Affthasalini on the Abhidhamma- 
pitaka gives the analogy of a lamp to point out how the person who transfers his merit can 
still possess it. Just as a person can light a thousand lamps from one lamp and still the first 
lamp is not exhausted in the same way giver of merit still has the merit to his credit which 
oes On increasing. (Afthasalini, kamavacarakusalakathavannanda, dasa punnakiriyavatthüni: 


im panevam pattim dadato pufitiakkhayo 1017 ti /na hoti/ yatha pana ekam padipam jaletva 
to dipasahassam jalentassa pathamadipo khino ti na vattabbo; purimalokena pana saddhim 


"acchimaloko ekato hutva atimaha hoti / evameva pattim dadato parihani nama natthi/ 
vuddhi yeva pana hott ti veditabba/) 


The Abhidhammapifaka describes the scope of a meritorious action. The Abhidhammattha 


Sangaha states that a good action, that is, a wholesome kamma of the sense sphere is 
threefold according to the doors of action. It is bodily, verbal and mental; pertaining to the 
door of body, of speech; and of mind respectively. It is threefold as giving, virtue, and 
meditation. According to the classes of consciousness, it is eightfold. (tatha dana sīla 
bhavanavasena cittuppadavasena pan’ etam afthavidham hoti). Pattidana is one of the ten 
bases of meritorious actions, that is, dasa pufifiakiriya vatthüni. It is mentioned as 
pattanuppadana in the Afthasalini on the Abhidhammapifaka. The tenfold good action 
comprises charity, virtue; meditation; reverence; service; transference of merit; rejoicing in 
others merit hearing to the doctrine; preaching the doctrine; and straightening out one’s 
views. (dàna-sila-bhavanua-apacayana-veyyavacca-pattidana-pattanu-modana-dhamma- 
savana-dhammadesana-difthijjukammavasena dasavidham hoti). In the tenfold meritorious 
action Pattidana is mentioned separately whereas in the threefold and eight-fold action it 
comes under dana. 


The Buddha-s, Bodhisattva-s and Transference of Merit 


According to the Mahayana, the liberation of all sentient-beings is the ultimate goal of 


spiritual aspiration in contrast with the goal of individual liberation in the Hinayana. The 
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Sütrdlankara says, ‘As religious merit is produced by giving food to others and not by 
eating, so the Mahayanists accrue merit by helping others to attain nirvana, and not by 
seeking it for their own sake. The Mahayana concept of Bodhisattva presupposes transference 
of merit. Bodhisattva is the aspirant for enlightenment. The term Bodhisattva also refers to 
one who is enlightened and aspires for the enlightenment of others. The main characteristics 
of a Bodhisattva are wisdom and compassion. A Bodhisattva prefers to undergo the cycle 
of birth and death in order to liberate beings from misery. He relieves others from suffering 
with his own good deeds and willingly suffers consequences of others’ actions. This is 
possible only when transfer of merit takes place. The earthly Bodhisattva-s are endowed 
with compassion, love and altruism and strive towards the attainment of enlightenment. The 
transcendental Bodhisattva-s have attained Buddhahood but have not yet entered complete 
nirvana. They possess perfect wisdom and are no more bound by Samsara. However they 
appear in various forms to save all sentient beings. Prominent among the transcendental 
Bodhisattva-s are Avalokitesvara, Mafijusri, Ksitigarbha, Mahasthamaprapta, Samantabhadra 
and Maitreya. 

Pattidana is mentioned as one of the Ten Regal Vows of Samantabhadra which he 
admonishes to Sudhana and the assembly. The Avatamsaka Sütra enumerates Pattidana as 
the tenth vow of Samantabhadra. By observing vows such as worshipping the Buddha, 
adoration to the Tathagata-s, repentance over evil actions, rejoicing in others' virtues, and 
transference of merit etc. in body, speech and mind; the aspirant will be reborn in the Pure 
Land. 


Avalokitesvara ‘the Lord who looks down’ with infinite pity on all living-beings is the 
deity of the Pure Land School of the Mahayana Buddhism. The Bodhisattva is one amongst 
the three Pure Land Sages, the other two being Buddha Amitabha, and the Bodhisattva 
Mahasthamaprapta. Avalokitesvara holds the Cintamani- the gem with which he removes the 
sorrows of the sentient beings and saves them from the samsara. All beings are his own 
innermost nature and hence all sufferings are his sufferings. Avalokitesvara personifies 
compassion; attends to the cries of the distressed and protects the afflicted. 


In ‘Outlines of Mahayana Buddhism’ D.T. Suzuki quotes from ‘A Treatise on the 
Transcendentality of the Bodhicitta’, in order to highlight how the Bodhisattva-s prefer to 
strive for others’ well being than that of their own. “Thus the essential nature of all 
Bodhisattva-s is a great essential heart (maha karuņā citta) and all sentient beings constitute 
the object of his love. They look on all beings as though victims going to the slaughter. With 
their heart full of compassion, they work for the weal and happiness of all beings. They seek 
no delight in pursuing their own salvation while their brothers and sisters are steeped in 
misery. Instead they prefer to be the saviour.” 

Thus the foregoing account brings forth the following features of the Buddhist thought 

with reference to Pattidana, that the merit can be transferred to other living beings. The 

Bodhisattva-s have potency to do so. They transfer their merit for the uplift of the 

living beings. The transcendental Bodhisattva-s nullify the fruits of evil deeds of others 

and bless them as a reward of their devotion. 
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The Mahayana tradition holds that in the infinite universe there are Buddha-s who 
teach in the Pure-Lands and the Buddha-fields. Amitabha is one of them. The larger and the 
smaller Sukhavati Vyüha Sütra-s and the Amitayurdhyàna Sutra describe Sukhavati, the 
Pure Land of Buddha Amitàbha. According to the account given in the Larger Sukhavati 
Vyüha Sütra, Amitàbha was formerly a Bodhisattva. As he was moved to compassion for all 
living beings who suffer, he resolved to become a Buddha accumulating the highest wisdom 
and virtues and power to save them. It is the vow of Amitabha to bring to his Pure Land 
after death any sentient being who sincerely calls his name. He who constantly contemplates 
on Amitàbha; he who turns his thoughts to enlightenment, and he who devoutly prays to be 
born in the Sukhavati, he who has sincerity of heart and has faith; he who repeats the name 
*namu amida butsu' to him Amitabha appears in the hours of death and the devotee beholds 
the light again in the Land of Bliss. Those who think of Amitabha with a single thought are 
born in his Pure Land, where there is no darkness. The Amitayurdhyana Sutra proclaims that 
there are many ways to enter the Pure Land. But for the wicked, faith is the only way. 
Honen, the founder of the Japanese Jodo School, said, “Even a bad man will be received 
in Buddha's Land, how much more good man!" Honen's disciple, Shinran maintained, 
“Even a good man will be received in Buddha's Land, how much more a bad man!” 


The ideal of Buddhahood has two aspects, namely, attainment of perfection of 
Enlightenment and showing others the way to perfection. Thus the Buddhahood includes 
the doctrine of transference of merit. One who does not have capacity to advance to 
Enlightenment is given merit through compassion bestowed on him by Amitabha. 
Hence Rennyo says, “The transfer of merit means the salvation by Amidabutsu,” Thus 
the doctrine of grace relegated the necessity of self-effort for enlightenment. It is not 
‘jiriki’, ‘one’s own power’, that counts but ‘tariki’, ‘power of the other’, the grace that 
leads the aspirant to the pure Land. ‘Tariki’ itself is an instance of transfer of merit. 


The Hindu Reflections on Transference of Merit 


The doctrine of how a man’s own deeds and conduct fashion his future life is described 
at length in scriptures; for example; it is said, “So truly as he works and as he behaves so 
will he be; a man of good deeds will become (be born) good, a man of evil deeds will 
become (be born) evil; he becomes holy by holy deeds, evil by evil deeds. (Brhadaranyaka 
Upanisad IV. 4. 5-7 


yathakari yathacari tatha bhavati/sadhukari sadhurbhavati 
papakari papo bhavati/punyah punyena karmana bhavati papah papena/) 


The Mimamsaka-s established the doctrine of apürva, that is, the invisible subtle 
potency. The Tantravartika explains why it is called apürva. The invisible potency was not 
in existence before the performance of the sacrifice and appears as something new after its 
performance and hence apürva has a purely etymological sense. Apürva is latent in the 
agent; it is activated by the performance of an action and links the action to the reward. 
According to the Prakaranapaficika the invisible force of potency comes from the action 
itself. This capacity or potency is called apürva. The Mimamsaka-s do not accept that the 
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rewards of actions are given by God. In the opinion of Badarayana, Sankaracarya and 
Vacaspati Misra it is God who confers the reward on the agent of an action. Karma is 
inevitable. However Puràána-s re-estimated the doctrine of karma. They established that 
karma can be counteracted by charity, pilgrimages, bhakti, yoga and transfer of merit. 


In the Markandeya Purana one such legend is found. Vipascit was a pious and virtuous 
king. Once he did not make love with his wife. For failing in his duty towards her, he was 
taken to hell after death. He was told that violation of each and every duty is to be amended 
through a stay in the hell. When Vipascit was about to leave hell he heard loud cries and 
lamentations of the inhabitants of the hell. They urged him to be there for at least one more 
moment. The king being surprised on hearing their supplications asked the emissary of 
Yama the reason of such request. He was informed that a refreshing breeze blows from the 
good deeds of a pious man and gives relief to the inhabitants of hell. The king resolved to 
stay in the hell instead of going to the heaven, because, he said if he could bestow happiness 
on beings who were tortured, then he would remain there like a pillar without moving away, 
for, there is no greater bliss than mitigating someone's tortures. 


Dharma and Sakra came to take the king to heaven but the king exclaimed, “Here in 
the hell, O Dharma are men, thousandfold tortured, ‘Protect us!’, they cry out to me, in 
agony. | move not from this spot." Sakra declared that the inhabitants of the hell had to stay 
there for their evil deeds. The king had to move to heaven for his good deeds. Thereupon 
the king showed curiosity to know about his good deeds. Dharma answered, “They are as 
innumerable as the water drops in the sea, the stars in the sky,......the grains of sand in the 
Ganga.” The king expressed his earnest desire that through his good deeds the inhabitants 
of the hell should be redeemed of their sufferings. The king's wish was granted. 


Thus through transference of merit even the sinful are emancipated. Similarly in the 
Padma Purana a story of king Janaka is found who reaches hell on account of killing a cow. 
Out of pity towards the inhabitants of hell, he is moved and becomes the cause of the 
salvation of the inhabitants of the hell. In the Mahàprasthanika and the Svargarohanaparva 
of the Mahabharata we come across a similar story. Yudhisthira, along with his brothers and 
wife Draupadi took a decision to go to the Himalayas for their last journey. All of them 
reached the mountain Meru. Except Yudhisthira everybody fell down. Yudhisthira was taken 
to the heaven by Indra himself in his chariot. On reaching there Yudhisthira could not find 
his brothers and wife. So he expressed his desire to go to those worlds where he could see 
them. Thereupon he was taken to hell. The way to the hell was enveloped in blinding 
darkness, mudded with blood and flesh. The bones and hair were scattered on the way. The 
insects, flies and mosquitoes moved around dead bodies. Yudhisthira could not tolerate the 
odour, hence felt that he should go back. At the moment from all directions, the cries fell 
on his ears. “Wait, O King, do not move. Have mercy on us. We enjoy a breeze emanating 
from your body and feel happy. When you are there the tortures cannot trouble us." 
(Mahabharata, Svargarohanaparva 2.31-36). 


In Buddhism the accounts of the Bodhisattva-s such as Vajrapani, Manjughosa and 
Padmapani descending into hell and transforming fierce flames and biting cold in the hell 
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into abodes of paradise, are narrated. The Bodhisattva-s purify the inhabitants of hell and 
release them from it. It should be noted that king Vipascit gives nirvana to the inhabitants 
af hell. It is needless to say that the term nirvana is the Buddhist expression for release from 
suffering. The legends appearing in the Purana-s can be traced to the doctrine of the Pattidana. 
Yudhisthira, Janaka and King Vipascit out of compassion wish to attend to cries of the 
distressed giving them love, warmth and light. They are willing to sacrifice their own gains 
for the uplift of the sufferers. Hence these legends can be called as parallels of the 
Bodhisattva's power of transference of merit, the doctrine which was yet to develop in 
Hinduism. It occurred eventually in the Puranic literature, for example, in the Bhagavata 
Purana Prahlada says. “Very often, O Lord, the sages who desire for their own emancipation, 
practice silence in the forests without offering help to others. I do not wish to attain 
emancipation for myself forsaking the others. (VII, ix 44 prayena devamunayah 
svavimuktikama, maunam caranti vijane na pararthanisthah/ naitan vihaya krpanàn vimumu- 
ksa eko nanyam tvadasya saranam bhramato' nupasye) We find that in the path of devotion 
the doctrine of transference of merit became prominent though it appeared in a distinct form. 
When Prapatti i.e., surrender to God takes place, God bestows grace on devotees, consequently 
they are relieved from their sins. Thus in Hinduism we find that the power of transference 
of merit belongs to God. This justifies the following proclamations in the Bhagavadgita 
which can be considered as instances of Tariki. Krsna says to Arjuna, “I shall relieve you 
from all sins, do not grieve.” (XVIII. 66 aham tvam sarvapapebhyo moksayisyami ma 


sucah/) 


“Even if a man of the most vile conduct worships me with undistracted devotion, he 
1st be reckoned as righteous for he has rightly resolved.” 


(IX.30 api cet suduracaro bhajate mamananyabhak/ 
aadhureva sa mantavyah samyag vyavasito hi sab/) 


"And whoever, at the time of death, gives up his body and departs, thinking of Me 
alone, he comes to My status (of being); of that there is no doubt." (VIII. 5 antakale ca mam 
eva smaran muktva kalevaram/ 


yah prayati sa madbhavam yati na'styatra samsayah/) 


This utterance is close to the contents of the shorter Sukhavatr Vyüha Sūtra which 
maintains that on remembering or even on hearing the name of Buddha Amitabha one is 
relieved from sin and attains birth in Sukhavatt. 


“Beings are not born in that Buddha country of the Tathagata Amitayus as a reward and 
result of good works performed in this present life. No, whatever son or daughter of a family 
shall hear the name of the blessed Amitayus, the Tathagata, and having heard it, shall keep 
itin mind, and with thoughts undisturbed shall keep it in mind, and with thoughts undisturbed 
shall keep it in mind for one, two, three, four, five, six or seven nights,—-when that son or 
daughter of a family comes to die, then that Amitayus, the Tathagata, surrounded by an 
assembly of disciples and followed by a host of Bodhisattva-s, will stand before them at 
their hour of death, and they will depart this life with tranquil minds. After their death they 
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will be born in the world Sukhavati, in the Buddha country of the same Amitayus, the 
Tathagata.” (Sacred Books of the East, edited by Max Muller, Vol. 49, The Smaller Sukhavati 
Wiha pp. 98-99) 

Thus the help coming from other powerful being is a concept that flourished in the 
Mahayana Buddhism and left its impact on the purana-s and other literature of Hinduism. 


Christianity and Transference of Merit 


The Christian tradition attributes the power of transference of merit to prayers offered 
by a saint, for well being of others, with intense faith, fervour and devotion that can remove 
effects of the evil actions committed by other persons. In support of the statement an 
account from the Franciscan Order is given below. 

Friar Conrad, a follower of the rule of St. Francis, once upon a time, came as a guest 
to the place of Offida. The friars besought him, that he should admonish a young friar in 
that place, who behaved rudely and was a nuisance to the old and young of that community 
in the Divine office. He did not care for the observances of the Rule. Out of compassion 
for that young man Friar Conrad spoke to him in such efficacious and devout words of 
admonishment that the young man became obedient, obliging, diligent and devout. He 
became so gentle and serviceable that all loved him for his helping nature. Soon after this 
transformation the young man died. A few days after death, his soul appeared to Friar 
Conrad, while he was devoutly praying before the altar. The soul of the young man saluted 
Friar Conrad devoutly as a son would salute his father. Friar Conrad asked him; “Who are 
you?” The soul of the young man said, “I am the soul of that young friar that died in recent 
days.” Friar Conrad said, *O my dearest son, how is it with you?" He answered “Through 
God’s grace and through your teaching it is well with me, seeing that I am not damned; 
however for certain sins of mine, I have to endure great torments in purgatory. I pray you, 
father, that, as through your pity you helped me when I was alive, so now you will vouchsafe 
to succour me in my torments, saying some paternoster for me; for your prayer is very 
acceptable in the sight of God.” Then Friar Conrad, considering the young man as his dearest 
son consented to his request, and said the paternoster once for him. The soul said, “O dearest 
father, what benefit and what relief I feel; now I beseech you that you say it a second time.” 
And Friar Conrad said it; and, when he had said it, the soul said, “Holy father, when you 
pray for me I feel myself greatly relieved. So I beseech you that you continue to pray for 
me.” Then Friar Conrad, seeing that the soul was much aided by his prayers, said a hundred 
paternosters for him. Then the soul said, “I thank you, most dear father, in the name for God 
and of the charity which you have shown towards me; because by your prayers I am relieved 
from all my torments, and now I proceed to the heavenly kingdom.” And having said so that 
soul departed. Thus the soul of that youth went to paradise, through the merits of Friar Conrad. 


This account can be compared to ‘The Stories of the Peta-s’, that is, the “Stories of 
Ghosts’ in the Buddhist tradition. These are the narratives of the miserable state of beings 
Who as a result of their evil deeds are reborn in woeful states. In these stories emphasis is 
laid on the Law of Karma. If a former relative of the ghost performs meritorious deeds and 
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transfers the merit the ghost will be relieved from the tortures inflicted on him. The 
Tiroku(tapeta Vatthu describes how king Bimbisara made gifts of food, clothing and dwelling 


places to give relief to his former relatives who were suffering as peta-s, by sharing his merit 
with them. 


Thus the practice of transference of merit is prevalent in Hinduism, Buddhism and 
Christianity in different forms. This practice was a solace to those who had a dreadful past 
but repented on what they had done. They too could gain what the pious would secure out 
of their merit. Transference of merit flowered in full bloom when Bhakti reached to its 
culmination in India. It was beautifully expressed in the lyrics and saint literature that 
enchanted Indian minds through ages. The tide never ceased to be; the waves rose higher 
and higher. Devotees experienced a sense of fulfillment in seeking refuge at the lotus feet 
of the Lord. They did not feel shy of admitting their sins which they passed unto Him while 
they received in turn infinite light from that inexhaustible treasure of grace. 
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Orientalism, Epistemology and the Aryan Question 


Arvind Sharma 


The early oriental scholars assumed that the early social distinctions in India were 
based on the difference in skin-colour between the fair-skinned Aryans and the dark-skinned 
native people and though that this conclusion was justified by the use of the word varna to 
denote the so-called caste system. One of the meanings of varpa indeed is colour and this 
has lent credence to the view. The purpose of this paper is to examine this point more closely. 


If the following facts, it seems have escaped scholarly attention by and large on this issue. 


(1) The first direct reference to the four varnas is said to appear in the Purusasükta.! It has 
often gone unnoticed that the word varna does not appear in the hymn at all. The word 
is first associated with the four classes, now called varnas, in Satapatha and Aitareya 
Brahmanas. 


(2) In the Brhadaranyaka Upanisad? one finds an account of what we call the four varnas, 
being created successively. They are not referred to by the word varna but by the word 
rüpa or form, except for the Sidra which is called saudram varnam. It is clear from the 
context that the word is being used interchangeably with rüpa. 


(3) The earliest Indian exegete of the Vedas, Yaska, does not translate the word varna by 
the word colour (8129) but by the word rüpa (form). 


(4) According to the prevailing view, the Aryans were fair, and the natives black but this 
attribution of colour causes problems if the Vedas, as a document, are preeminently 
associated with the Aryans. The Brhadaranyaka Upanisad’ provides rituals to obtain 
sons learned in the Vedas. In this account their complexion is associated with the 
mastery of the number of the Vedas, as follows: 


One Veda white complexion 

two Vedas brown complexion 
three Vedas dark complexion 

all Vedas no complexion specified 


According to the varna-colour hypothesis, one would expect an opposite sequence. 


___ My question to you is: how come these points have escaped the attention of philologists 
(if indeed they Have)? 


265 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


II 


It is widely acknowledged on all hands, traditional and modern, that varnasankara or 
intermarriage among castes has been rampant. This obviously has implications for the 
colour-based understanding of varna. The following passage is interesting in this context. 


K.M. Sen writes: 


There is a curious and perhaps significant verse in the Mahabharata, the Indian epic 
of the middle of the first millennium. Bhrgu, in explaining the nature of castes to 
Bharadvaja says ‘Brahmins are fair, Ksatriyas are reddish, Vaisyas are yellowish, 
and the Südras are black’ (Mahabharata, Santiparva, 188.5). However, even in those 
early days, the races do not seem to have been by any means pure and Bharadvaja 
replied *If different colours indicate different castes, then all castes are mixed castes' 
(188.6). Interestingly enough, Bharadvaja felt uncomfortable about the division and 
went on to ask: ‘We all seem to be affected by desire, anger, fear, sorrow, worry, 
hunger, and labour, how do we have caste differences then?? 


The point is that scholars who accept the fact of varnasankara do not follow it up with 
the recognition that colour can no longer provide the cue to varna. On the contrary, A.L. 
Basham writes: 


The word varna also means colour, and the pigmentation of the skin may have had 
a hand in the evolution of the system. In Rig Veda there is reference to ‘colour of the 
Aryans’ and ‘the colour of the Dasas,’ the latter being a term for the indigenous 
inhabitants of northwestern India, a term that soon came to mean slave or serf. We are 
not told explicitly what the colours were, but it is assumed that the phrases refer to fair 
and dark skins respectively. Probably the Aryans, when they first entered India, though 
they were far from being Nordic blondes, had skins and hair little if at all darker than 
those of the modern European, especially in the Mediterranean areas; the indigenous 
inhabitants, on the other hand, were probably various shades of brown. The varna 
system may reflect an attempt to prevent further miscegenation, which was looked on 
as very objectionable. Though nowadays many Indians, influenced by egalitarian ideas, 
are strongly opposed to segregation, the sense of colour is still very strong in India. 


III 


Finally I would like to offer an optional argument based on the word varna again, and 
discuss its significance later. 


A meaning of the word varna as prevalent as its meaning of colour is that of a letter 
of the alphabet. The alphabet, for instance, is called varna-mala in Sanskrit, i.e., a string of 
letters. 


One could then as easily argue that the association of the word varna suggests the 
connection of the varna with literacy. That is to say the Brahmins were the most literate, 


: 


then the Ksatriyas, then the Vaisyas and then the Sūdras. This association possesses as much, 
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if not more, explanatory power in the present context than the association of the word varna 
with colour, in explaining the so-called caste system. Now why did this possibility not strike 
the otherwise imaginative Indological scholars? 
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India’s Cultural Heritage 


Koshalya Walli 


From times immemorial, India has been held in high esteem on account of her richness 
of culture. The Rgveda is the oldest work in the entire globe. The Vedas inspire us to pray 
not only for ourselves but for the whole creation. The seer of a mantra prays to the Almighty 
to -bless us to be able to see good things, hear good words, have healthy physique and a 
strong body to complete the age bestowed on us by the Lord.’ The Vedic seer teaches us 
to be receptive to good thoughts no matter wherefrom these come. This would help us in 
our inner development.” Teachers are the builders of the posterity. Mother is experienced 
enough to be the first teacher, followed by father to be the second teacher of a child. After 
that comes the teacher of an institute where the child is destined to learn literacy and the 
like. What are to be the qualities of a teacher? According to the Rgveda a man of vision can 
find a path. To search a path is the duty of a teacher. Once the path is set right, others can 
tread that.? Indian culture reminds us that this world is all good, noble and full of welfare 
for all, for god is its protector.* The world is alright, nothing is untoward. If there is wrong 
anywhere, it is in a person, in his perception. As one sees so one finds. One sees the world 
as per one’s own world dark, nothing but dark. Indian culture guides us to know and 
experience that the real enemy is not outside. It is within. Wrong thoughts are enemies. The 
Vedic seer prays to mother Sarasvati to protect us always as because of Her unconditional 
grace the air of noble ideas flows and an enemy of wrong thought is defeated.? Our Vedic 
seers have taught us that the whole world is our family. That is why we are told in the 
Rgveda that a person should look after another man in every way. Indian culture teaches 
to behave with animals also like our family members.’ This is possible when we have 
contact with nature for physical and mental fitness, association with environment is “A 
Must”. We are inspired by the Vedic sage to pray to the Lord to give us wisdom to make 
our culture and civilization the representative of the whole world, to enable us to accommodate 
the right thoughts from the world in our culture and transmit noble ideology of our culture 
to the world community." Indian culture inspires us to love our nation as we love our Ista 
(God) so that all of us are united like one family where our mother nation blends the good 

points of us all.° 


Indian culture teaches us to hate sin but not the sinner. That is why we find mantras 
wherein we are said to bow to the leader of the dacoits, the callous, the violent, the exploiters 
and bonded labour, for all these are Brahman in reality." The cosmic energy is everywhere, 
it is in the world but not of it, rather untouched by it. The idea behind this obeisance was 
to look for god—The Divine—in all forms, for unless we identify ourselves with the whole 
creation, we cannot attain self—realization. 
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Indian culture demands of us not to care only for ourselves but for the entire world. 
That is why the Vedic Rsi asks not only for his needs but for the needs of others as well. 
(यवाश्च मे तिलाश्च मे गोधूमाश्च मे).'' This not only for physical needs, but for mental good 
qualities also like valour, perserverence and love. This Rsi’s átman (soul) in the form of the 
universal soul demands from his Lord whatever he feels his neighbourhood and others are 
in due need of. The feeling for humanity is seen at its height in the Vedas. 


The seer of Yajurveda prays to Lord to bless him so that others look at him as their 
friend and he looks at them as his friends. This idea of friendship is an idea of true love. 
This mantra explains that if we love others, others will love us. It does not tell us what to 
do if others do not love us.'* In the Atharvaveda, we come across a mantra wherein mother 
earth is addressed as rich with several religions, several ideas, different languages. We pray | 
her to be happy with us, since she is our mother.'? It seems that in Vedic times people with | 
different tendencies and different languages had keen desire to have emotional integration. | 
The seer of the mantra does not name our country Bharata, he mentions the word Prthivi. 
The thoughtful and man of wisdom never had been discriminating and distinguishing between 
one or the other. The part of the mantra saying, the earth is my mother and I am the son 
of the earth '^— is one of the most powerful utterances. Every utterance of mother India has 
the Vedic background for the culture and civilization has its roots in the Vedas. 


The Atharvaveda inspires us to earn with hundred hands and distribute with thousand 
hands. This is the principle of the social science. Whatever one gets, ten times more one 
Is to give. How and why? That is not to be asked. The most valuable thing one gets is—the 
solution and satisfaction of mind. The greatest of kings have not been able to get that 
solution. According to Vinoba, God also gives us in this ratio. He is not calculating. An 


ignorant farmer of the country advises us—I sow one seed, God gives me hundred fold. The | 
Lord in the form of society likewise makes hundred of one. Likewise, we are to give to God | 


in the form of society. Then and then only we will get in all fulness. 


Peace and fearlessness are interrelated. After calling peace, the Atharvaveda bids farewell 
to Fear—May the earth, sky and heaven make us fearless. Let us be fearless whether we are 
behind or forward, either up or below, let us be fearless on the sides of our known friends 
and unknown “not friends." Let us have fearlessness from known things or unknown things 
that happened due to our mistake. Let us have fearlessness from the night of detachment and 
day of inclination. Let the collective desire of all help me.'^ 


Thus, the Vedas—the backbone of our Indian culture—give us moral boost for emotional 
integration. The Vedas say—ekam sad vipra bahudha vadanti—Truth is one, the wise called 
it by different names. The Vedas are made understandable to us by our Upanisads and the 
Upanisads had-their key in the Gita. The word PrasthanatrayT is very prominent name for 
the trio. Commentaries were written on the Prasthanatray! and the process of the ideological 
integration started resulting in the existence of faith in society. Therefore, very many cultures 
came into our contact. Different religious works were produced. Those also, we ventured to 
own and accommodate. We do not feel that whosoever came here—Muslim, Christian or 
anyone else—they or we were put to any kind of harm. In the beginning, there did happen 
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to be some sort of struggle, but ultimately life seems to have got enriched. Contact with 
other cultures provides us with an opportunity to analyse the qualities and the defects in us. 
Thereby the life becomes rich with experiences. 


Our culture has taught us to find unity in diversity, to find good points in other’s 
cultures and cultural works, to read others’ scriptures with as much faith in them as they 
have in their scriptures. 


There are various types of worship. God is Love, Mercy, Compassion, Truth. One 
worships Him as Merciful, the other as Compassionate One, the third as Truth and the fourth 
as embodiment of Love. No method of worship should have confrontation with other method. 
Various dharmas having various ways of worship, have yet one uniformity at the root, i.e., 
realization of the self, attainment of love of God and achievement of the knowledge of the 
Self. Ramakrisna Paramahamsa experienced the form of worship of the Hindu, Muslim, 
Bauddha, and found the goal one, i.e., meeting with one uniform element. Our culture 
demands of us to integrate all the methods of worship to know and understand that one. 


1 Acarya Abhinavagupta,—a global personality, the writer of his magnum opus Tantraloka 
i has contributed tremendously to Indian culture. In fact, his voluminous work is the soure 
of Indian culture. Abhinavagupta is said to be a man of self-realization. But, he was not 
satisfied with his own realization only. He keenly desired that humanity as a whole must 
ste the nectar of self-realization. This desire made him produce the grand work Tantraloka. 
» made us understand the elements of which human bodies are made as also the whole 
reation. He discusses at length the ignorance (mala) and the ways and means to be free of 
it (malas). He puts forth four Upayas (methods) to be nearer to the goal, in accordance with 
one's capacity—Sambhava, Sakta, Anava and Anu. He discusses at length the technical 
word Saktipata which means Grace of God. 


The greatest contribution of Abhinavagupta through Tantraloka is, that the world is a 
production of the Ultimate Parama Siva. Since Parama Siva is true, hence His world also 
is true and real. According to Tantraloka, the doers of its Sadhana Paddhati are open to all 
irrespective of caste, creed, colour or sex. To cover the vast ocean of humanity, Abhinavagupta 
has explained the Krama, Trika and Kula systems in detail. One can pick up the system for 
its utilization in Sadhana in accordance with his/her taste, samiskaras and tendencies. No one 
is entitled to have self-realization unless and until he sees his self in the people of all the 
religions, colours, creeds, castes and countries. Love is the hallmark of the Tantraloka-selfless 

| love, love for the sake of love. 

The Tantraloka does not hate anyone. This work emphasises the point that one has to 
use the so-called forbidden things to sublimate and transform oneself. For that, one has to 
transcend the forbidden things. The Tantraloka does not teach Nivrtti Marga but Pravytti 
Marga. It makes one master of one’s senses, antahakarana and one feels that one resides in 
the house of one’s body. One is not the body. As is one’s development, so is one’s vision 
of the world and the people within it. 
| In this atomic age, the Tantraloka shows us the practical ways to lead a successful life 
| individually, domestically, socially, economically and from every aspect of the world and life. 
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The Tantraloka, is deep rooted in Indian culture, broad in vision, broader in dealing 
with the brethren of other religions; is spiritually rich and lively, arresting our attention to 
the inward kingdom of man where he finds his real own self. Outwardly, such a person is 
not understood by a common man, but his fellow travellers do find him transformed, are 
inspired, guided and blessed by him. 


Indian culture is best rooted in our Vedic mantras given to us by their seers. The Vedic 
path is known as Daksina Marga—right hand path and Kula system in the Tantra is known 
as Vama Marga—left hand path. To understand the Kula system, one should have receptivity, 
perseverence, faith and spiritual advancement. 
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March of Women Through the Ages 
(With special Reference to Sanskrit Literature) | 


Ravinder Kaur 


Literature serves as a mirror to society. Representation of life in its real perspective is 
found in literature. The portrayals of characters in literature emerge not only out of the mind 
and imagination of the writer but also out of the existing world. Hence the insights revealed 
in literature are of immense value. Sanskrit literature is perhaps the only one that spreads 

à over a period of four millennia, i.e., from the dawn of the civilization upto the present times. 

H March of women through the ages, found in different periods of Sanskrit literature forms the 
theme of this paper. Thus this paper assesses the position of women as depicted in Sanskrit 
literature. 


Women form the most important constituent of a society. The high or low status of a 
society depends upon the position it gives to its women. It is an accepted fact that a high 
concept of womanhood was prevalent in the Vedic age. There are several passages in the 
Vedas in support of this proposition.! The Vedic society gave approbation to nobility, merit 
and talent, wherever it existed, without taking into consideration gender or sex. Vedic 
literature represents two types of women, the brahmavadini or the ascetic type which included 
such women who attained education and remained busy in their spiritual and literary pursuits 
and carried on with the search for truth.” Such women enjoyed a very special status in 
society. There are many passages in support of this view. The Rgveda refers to a woman 
who is regarded to be a Brahma in the Sacrifice: stri hi brahma babhivitha.> Even in the 
Satapatha Brahmana she is described as possessing great knowledge; hence called Sarasvati: 
yosa vai sarasvatiti'. The second type of women were the sadyovadhü or the ones who 
habituated themselves to domestic life and the welfare of their families. Women in the 
Vedas do not seem to be circumscribed to the four walls of their home. They could move 
freely in the learned congregations. They were instrumental in religious discourses and 
were taught sastra. This proves that education did prevail for women during this period." In 
education they were no way inferior to men and were specially trained in the arts of poetry, 
archery, music, dance, etc. 

Yajfia or the sacrifice was the highest expression of religious activities during the Vedic 
period. Both husband and wife had to take part in it. Both had to offer prayers and sacrifices 
jointly. The sacrifice was considered to be incomplete in the absence of wife in the Vedic 
discipline which is proved in the following saying of the 11077 ya Brahmana: ayajfiiyo và 
yo apatntkah*. This Vedic tradition was reinforced later by Swami Dayananda. Women not 
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only had the right of offering sacrifices but also composed hymns. Apala, Ghosa, Lopamudra 
Vacaknavi, Saci, Vac, Visvavara are some of the fine instances of such women seers 
referred to in the Brhaddevata.” Some of the hymns of the Rgveda composed by women 
seers give examples of women education prevalent in those days. The Upanayana or the 
thread investiture ceremony was performed equally for men and women. The following 


passages of the Vedas are ample evidence to prove this notion: 


(1) devà etasyam avadanta pürve sapta rsayas tapase ye niseduh 
bhima jaya brahmanasyopanita durdham dadhati parame vyoman. 


(il) suddha puta yosito yajhiya ima brahmanam hastesu praprthak sadayami, 
yatkama idam abhisincami vo "ham indro marutvan sa dadatu tan me.!! 


Women also participated in battles and drove chariots. This is observed in the following 
passage of the Rgveda: yuvam rathena vimadaya sundhyuvam nyühathuh puro mitrasya 
: : : f wg 2 

yosandm, yuvar havam vadhrimatya agacchatam yuvam susutim cakrathuh purandhaye.! 


There were also found women soldiers. Accordingly there is a reference to a woman 
soldier Vispalà who breaks her leg in the battle and replaces it with iron.'? All these 
references prove that equal status was enjoyed by women and men during this period. Thus 
almost everywhere in the Vedas women have been presented in a high profile. 


According to Clarisse Bader ‘Between the Vedic and the Brahmanical periods came the 
transitory epoch, which witnessed the dawn of the separation of the spiritual from the 
temporal power and whose literary monuments are the Brahmanas and the shastras. This 
epoch still retained a certain liberty of expression for women’s religious aspirations. In a 
dialogue in which Aryan genius was displayed in all the grandeur of its spiritual tendencies 
and in which the great question of the immortality of the soul was debated and a solution 
of that formidable problem which is put to everyone in this world was attempted, one of the 
interlocutors is a woman and it is she who began the solemn conversation. This woman is 
no other than Maitrey1, the enlightened wife of Yajfiavalkya’. From the above observation 
of the writer we have to conclude that women occupied a respectable and sanctified place 
even in the later Vedic literature. 

Though there are no direct and specific references regarding status of women in the 
Upanisads, yet these philosophical writings generally present a laudable picture of them. If 
we correlate the following popular saying of the Upanisad to the mortal world we can assess 
the equally high status of woman with man : dvà suparna sayuja sakhaya ekam vrksam pari- 
sasvajate. IS 

In the epics and the Smrtis we find duality in the projection of women. Though we find 
quite glorified images of women in the literature of this period, yet this age is generally 
characterised in presenting more or less contradictory views concerning them. The idea of 
their being the most impressive and the most honourable, worthy of worship was existing 
side by side with the notion that they were the worst and the most malicious of all. These 
self contradictory statements find quite a mention in the Ramayana, the Mahabharata and 
the Smrti literature. The Ramayana presents a patriarchal system of society. The concept of 
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women being the most honoured and the most worshipped is abundantly shown there. It is 


observed that women possess purity of speech, purity of mind, purity of intellect and purity 
of attitude: 


naiva vdcd na manasa naiva buddhyà na caksusa, 
suvrttà vrtta-saufiryam na tvdm atyacarac chubha.'® 


In one of the passages of the Ramayana expression of anger before women is considered 
to be a sign of indiscipline: 
tvaddarsane visuddhatma na sma kopam karisyati, 


na hi strisu mahatmanah kvacit kurvanti darunam.'’ 


But on the contrary they are mentioned to be the most cruel by nature and the most 
malevolent: 


(1) vakyam apratirüpam tu na citram strisu maithili, 
svabhavas tv esa nàrinam esu lokesu drsyate. 


(ii) vimuktadharmas capalas tiksna bhedakarah striyah, 
na sahe idrsam vakyam vaidehi janakatmaje.'* 


Still in another passage it is observed that the wantonness of the lightning, the sharpness 
of the weapons and the rapidity of Garuda and the wind are all combined in women: 


satahradanam lolatvam sastrandm tiksnata tatha, 
garudanilayoh saighryam anugachanti yositah.'° 


Similarly, self-contradictory statements find quite a mention in the Mahabharata. Here 
at one place it is said that women are the most honoured and most respectable: 


püjayan yah mahabhagah punyas ca grhadiptayah, 


striyah sriyo grhasyoktah ....?? 


While stressing the honour of a wife it has been observed that even if the house is full 
of sons, daughters and daughters-in-law it is quite meaningless if the wife is not there.” 
Wife is also considered to be the best friend of man: 


1451 bharyasamo bandhur nasti bharyasamah patih, 
. B 2 
nasti bharyasamo loke sahayo dharmasamgrahe.?? 


Still in some other passages it is observed that a house is deficient without a housewife 
and it is much worse than a forest without a mistress: 


na grham grham ity ahur grhini grham ucyate, 
grham tu grhinthinam aranyasadrsam bhavet.”* 


Women are placed the highest even in intelligence in the following passage: 


usana veda yacchastram yac ca veda brhaspatih, 
. p. 2 
stribuddhya na visisyeta...^ 
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But on the contrary, we find some references containing very degrading remarks about 
women. It is said that a man with a thousand tongues and living for hundred years will not 
be able to finish describing the wickedness of women.” Still in another context they are said 


to be the root cause of all evils: 


na stribhyah kincid anyad vai papiyastaram asti vai 
striyo hi mülam dosanam tatha tvam api vettha ha 
Sita, Kausalya, Kaikeyi, Sumitra, Gandhari and Kunti are some women of the epics 
who deserve special mention for their modesty, respectability, nobility, sobriety, and power 
of perception. There are portrayed still other bold women like Damayanti who promulgated 
a second swayamvara though a fake one, like Draupadi who interrogated Yuddhisthira for 
pawning her in a gamble and Savitri who stood up against the God of death for the sake 
of her husband's life. On the other hand ill conducted, wicked and vicious women like 


Manthara, Sürpanakhà also do not go unnoticed. 


In the Smrtis also we find self-contradictory views about women. Manu observed that 
where women are worshipped, divinities are pleased and where they are not honoured, all 
religious acts are futile: 

yatra nàryastu püJyante ramante tatra devatah 
yatraités tu na püjyante tatra sarvaphalah kriyah 

Manu opined that mother is far superior than father: 

upddhyayad dasacarya ācāryāņām satam pita 
sahasran tu pitfn mātā gauravendatiricyate. 

Manu also believed that mother should never be disrespected: 

yam matapitarau klesam sahete sambhave nrnàm 
na tasya niskrtih sakya kartum varsasatair api 

But at many other places Manu condemns women for their selfishness and cleverness 

and declares that there exists no separate sacrifice, no fast, no pious practice for women: 
nasti stripàm prthagyajno na vratam nàpyuposanam 
patim susrügate yena tena svarge mahiyate.?? 

service and loyalty to her husband that she can be honoured in heaven. 


It is by mere s 
Still in another context, it is said that women should not do anything independently: 


(1) balye pitur vase tisthet panigrahasya yauvane, 
putranam bhartari prete na bhajet str svatantratam. 


(i) balaya va yuvatya và vrddhaya vapi yosita 
na svatantryena kartavyam kincit karyam grhesv api 


In still another passage it is observed that a woman is protected by father in childhood, 
by husband in young age and by son, in old age. She does not deserve freedom at any stage: 
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pita raksati kaumare bharta raksati yauvane, 
raksanti sthavire putra na stri svatantryam arhati.! 


The Puranas emphasized the point that women were a hindrance in the way to salvation 
and it was better to avoid them, but Varahamihira, the author of the Brhat-Samhita gave a 
challenge to such arguments. He believed that men and women, if faithless, were equally 
at sin. By painting a contrast in the characters of men and women he observed that a man 
showed love to his wife till the time she was alive and as soon she was taken by the cruel 
hands of death, even before her ashes cooled down, he arranged for the second marriage. 
In contrast to this a woman's love was so intense for her husband that she followed him even 
to the funeral pyre.” Some of the Puranas do present a glorified picture of women. 
Accordingly, the wish for the attainment of daughter has been favoured in the Bhagavata 
Purana Similarly the vision of a girl child is considered to be auspicious in the Vamana 
Purana. 


Later classical Sanskrit poets owe much for their themes to the epics yet they do show 
inventiveness and non-imitation in the portryal of characters, especially the women. In the 
literature of this period there is ample evidence to prove that though women lost the freedom 
which they enjoyed in the Vedic times, yet they were also not cloistered in the four walls 
of their houses. The society in general was bent upon promoting the concept of curtailing 
their freedom but they were trying hard to defend it. A vast literature existed in this period 
but we can make an appraisal of the position of women presented in the most celebrated of 
the poets like Kalidasa and Bhavabhüti who contributed immensely to Sanskrit literature. 


The position of women portrayed in the beginning of the classical period does not seem 
to have deteriorated so much as it did at a later stage. Though the law makers were forming 
all sorts of rules which decapitated the independence of women, yet they were holding their 
ground by their own noble and splendid qualities. The equality of status to the husband and 
the wife was existing as is proved by both Bhasa and Kalidasa in their works based on the 
Ramayana. The woman according to Bhasa was placed as a better half of man. The 
relationship between husband and wife is represented by both to be of mutual love, respect 
and understanding. But women who were harmful and disrespectful to their husbands were 
ridiculed and denounced even by their sons as is proved in the following passage of Pratimà 
of Bhasa: 


tyaktva sneham STla-sarmhkrantadosaih, 
putras tavan nanv aputrah kriyante, 
loke’ pürvam sthapayamy esa dharmarn, 
bhartrdrohad astu matapy amata." 


Though these authors seem to be propagating the ideals of women, shown in the 
characters of Sita, Gandhari, and Kunti of the epics, yet both lay emphasis not only on the 
duties of the wife alone, rather, the idea of mutual loyalty and subservience towards each 
other is emphasized in the works of these poets. In the very opening verse of the Raghuvam- 
$a, the poet pays his homage to Parvati and Paramesvara, the parents of the universe, who 
have been regarded to be intermingled with each other as the word is with the meaning: 
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vagarthav iva samprktau vagartha-pratipattaye, 
Jagatah pitrau vande parvati-paramesvarau. 
The highest ideal of womanhood is presented in this observation. The idea of the unity 
of husband and wife has also been repeated by the author in the Kumarasambhava: 


tvàm amananti prakrtim purusarthapravartinam, 
taddarsinam udàsinam tvàm eva purusam वण. 


This truth, applied to the material world, shows the respectful and responsible position, 
occupied by women in the society of that period. 


The image of Sita, as presented by Kalidasa in the Raghuvamsa is that of a woman 
who is fully aware of her power but always behaves in a very respectful, caring, kind and 
amiable manner. She is always worried about others rather than herself. She performs the 
duty of a wife diligently, when Rama was in exile for fourteen years. She is also presented 
to be very responsible and dutiful in the role of a mother. But finally when it is her turn to 
be taken care of, she is denied justice. So she has no alternative but to call upon the powers 
of nature to prove her nobility and greatness. Hence this gentle and noble woman Sita is 
taken away into the lap of the mother Earth: 


vanmanahkarmabhih patyau vyabhicaro yatha na me, 
tatha visvambhare devi mam antardhatum arhasi.?? 


So the image of Sita portrayed by Kalidasa is that of an unmatched woman of the world. 
Kalidasa very strongly believes that a woman being the asset of the race, should never 


be at fault. A single mistake, committed by her, intentionally or unintentionally, can lead to 
destruction: 
ittham atmakrtam càápalam dahati - 
atah pariksya kartavyam visesat samgatam rahah, 
ajnata-hrdayesv evam vairibhavati sauhrdam.*° 
In the portrayals of Urvasi and Sakuntala, the message propagated by the poet is that 
women being the balancing power of nature, must be very very diligent at every step. 


a oss abs sms m ae << 


Kalidasa’s adoration for the wife and the mother is intense in almost all his works and 
nowhere do we find any shade of unpleasantness therein. While presenting the highest ideal 
of a housewife he observed that woman could achieve the dignity of a housewife if she did 
the service of elders, if she loved her co-wives, if she did not react towards her husband in 
anger, if she remained extremely polite for the dependents and if she was not elated with 
pride in prosperity: 

Susrisasva gurün kuru priyasakhivrttim sapatnijane 
bhartur viprakrtapi rosanataya ma sma pratrpam gamah, 
bhüyistham bhava daksina parijane bhagyesv anutsekinI 
yanty evam grhinipadam yuvatayo vamah kulasyadhayah.*! 
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In portraying the ideal women he has been very careful to depict various possible types 
of characters like Ausinari, Iravati, Malavika, Urvasi and Sakuntla. The representation of 
other women characters is also of different types. Anasüyà and Priyamvada are such women 
characters who are definitely portrayed as contrasts to each other but both are so dedicated 
for the cause of their friend, Sakuntla, that it is difficult, rather rare, to find such a unique 
example of selfless pair of friends in this mortal world. Their love for their friend is so 
intense and unjealous that they are ready to sacrifice everything for her happiness and well- 
being. They are the real types of the sincere friendly affection. 


In post-Kalidasa literature Bhavabhüti is the name worth mentioning specially for the 
portrayal of ideal women characters. Though Sita in the Mahaviracarita is portrayed as 
more of an obstacle than help to her husband, yet in portraying Sita in the Uttararamacarita, 
Bhavabhüti once more brings to limelight a worshippable ideal of womanhood though in a 
different form. Though she seems quite weak, desperate and devoid of courage yet she finds 
ultimate solace in the pleasure of her husband. She has been presented here with special 
traits of submissiveness, dependence and self-negation. Similarly Bhavabhüti portrays Urmila 
and the queen mothers to be mild, modest, submissive and devoid of any individuality of 
their own. On the other hand we find women like Sürpanakha, Mandodari, Sramana, etc., 
possessing rare qualities of courage, shrewdness, energy and intelligence. 


Bhavabhüti's Malatimadhava seems to be over-crowded with women characters. Though 
Jone of them shows much of idealism, yet, Malati, the heroine of the play is characterised 
with a tinge of idealism as is observed by M.R. Kale in his introduction to Malatimadhava 
“Malati the heroine of the play is a very fine picture of a maiden of high birth. True that 
in sublimity of character she is inferior to Sita or even to Sakuntala, but to portray her as 
such was not the poet's object. He did not wish either to paint her in the grandeur of married 
life or to show us how she would have borne its good or ills. His object was simply to depict 
her as a maiden in whom passion is just enkindled but which is restrained by a charming 
reserve and sweetened by girlish innocence — to unite in one ideal picture purity of heart 
and intensity of passion, a high sense of family honour and dignity of manners .....” Her 
modesty, tenderheartedness noblemindedness and idealism are proved in the following words 
of Kamandaki: atyudaraprakrtir malati*6 She prizes honour above all earthly things. Therefore 
she prefers death to tarnishing the honour of her family. 


Though there exists a vast literature even after Bhavabhüti upto the 19th century, 
depiction of women is not in any way original. Most of the themes also owe their sources 
to the Ramayana, the Mahabharata, etc. We generally find stereotyped women characters of 
the epics in the literature of this time. After Bhavabhüti we do not find any writer portraying 
women exhibiting much life or individuality. Coming to the later ages we come across still 
less data not because the number of works written is less, but because originality, creative 
intellect and imagination are lacking in the works produced after this period. 


A good number of works, specially plays, came to be written in Sanskrit during this 
century and Sanskritists not only look towards the Ramayana, the Mahabharata and the 
Puranas but have also started adopting burning social problems for their themes. With their 
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creative intellect their quest is for newer and newer themes. By choosing social problems 
like child marriage, dowry, etc. as themes of their works the writers once again bring women 
at the centre stage in Sanskrit literature. The works of Srijiva Nyayatirtha, Y. Mahalinga 
Sastry, Kapila Deva Dwivedi, etc. bring up the individuality of women in clear focus. Now 
unlike Sita, characters like Savitri, Damayanti and such other bold women from the epics 
attract the attention of the new writers whom they present in a new light. Thus we find 
significant, even startling, changes in their perception of the themes and the portrayal of 
major characters. 


With all their fascination for modernity however, most of the writers have and continue 
to perceive women basically in the roles of an ideal wife and mother attaching almost value 
and dignity to their bilogical and social roles, their motherhood being the fulfilment of their 
personality. 
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Social Status of Women in India : 
Kālidāsa Revisited 


Dipti Sharma Tripathi 


All good literature is also a good mirror of the period and society to which it belongs. 
Therefore, literature has often been used as one of the important sources of reconstructing 
social history. Sanskrit literature is no exception to this rule. Kālidāsa being the foremost 
among Sanskrit literatures merits a detailed analysis to obtain a true picture of the social 
customs prevailing at his time. He gives a vivid and graphic description of the geographical 
locations of his times right from the southern seas to the Himālayas while describing the 
Digvijaya of Raghu and the retum of Rama from Lanka to Ayodhya in the fourth and 
thirteenth cantos of the Raghuvamsa respectively as also in the Pürvamegha wherein the 
Yaksa tells the path to be taken by the cloud messenger from Ramagiri in central India to 
Alakapuri in the Himalayas. Similarly, the social conditions of his period can be well 

econstructed if his works are carefully screened and objectively evaluated. 


The reference to Kalidasa's period brings us to the most pertinent but vexed question 
of Kalidasa's date. As is well known, he has left no information about his personal life and 
family history or for that matter the date to which he belonged. This has resulted in varied 
speculations and controversy among scholars and divergent theories have been advanced 
from time to time which have made the confusion worse confounded. Scholars have tried 
to place Kalidasa between 2nd century B.C. and 6th century A.D. Bhandarkar, Max Müller 
and R.C. Dutt are inclined to place him in the 6th century A.D. while Lassen places him 
during the period of Gupta kings in the 4th century A.D. Sir William Jones, Bühler and C.V. 
Vaidya are of the opinion that the poet must have lived in the middle of the 2nd century B.C. 
More recently, PN. Kawathekar has, on the basis of some archaeological evidence, tried to 
prove that Kalidasa belonged to the Ist century B.C. (ref. Kawathekar, 1999). Just as his date 
has been debated sharply so has been his birth place. It has been traced right from Ujjain 
to Bengal to Kashmir. We would not like to enter into the controversy of either Kalidasa's 
date or place, for this is not the basic issue of discussion over here. For our purpose we 

would be inclined to accept 4th century A.D. as the most probable date to which he may 
have belonged and would proceed from here to see what was the social status of women in 
India that Kalidasa describes. 


One conspicuous fact that strikes even a superficial reader of Kalidasa literature is the 
extreme courtesy and consideration with which the women in general and those of the D 
class were treated. This quality was known as stridaksinya and was considered an essentia 
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virtue in a polished gentleman of good family. But a male has always been depicted as 
superior to the female and in spite of all the superficial stridaksinya the underlying concept 
of superiority of men is found to be present in all his works. In Sakuntala even a cultured 
and highly righteous king like Dusyanta (ref. his statement in the sixth act regarding the 
duties of the king )-when confronted by Sakuntala and the sages of Kanva’s hermitage 
failing to recognize her as his lawfully wedded wife does not hesitate in openly proclaiming 
that women are wily, selfish creatures possessing in a great measure untutored and instinctive 
shrewdness which they often use against the simple-mined guileless male : 


स्त्रीणामशिक्षितपटुत्वममानुषीषु संदृश्यते किमुत या प्रतिबोधवत्य:। 
प्रागन्तरिक्षगमनात्‌ स्वमपत्यजातमन्येरद्विजैः परभृताः खलु पोषयन्ति॥' 

A girl was only a temporary trust in the hands of her parents who were blissfully 
relieved of the onerous responsibility by marrying her to a suitable husband. Kanva, in the 
famous fourth act of Sakuntala, says that his mind has attained peace after having sent 
Sakuntalà to her husband's place just the way one would feel after returning the money kept 
as a trust by others : 


अर्थो हि .कन्या परकीय एव तामद्य सम्प्रेष्य परिग्रहीतु:। 
जातो ममायं विशद: प्रकामं प्रत्यर्पितन्यास इवान्तरात्मा॥' 

A married woman was supposed to reside only in her husband’s family from the time 
of her marriage onwards. Whether she was happy or unhappy was not a consideration. Even 
a flying visit to her parents or relations was rarely permitted, let alone a long stay which 
was considered disreputable and likely to give rise to unsavory scandal. 


सतीमपि ज्ञातिकुलैकसंश्रयां जनोऽन्यथा भर्तृमतीं विशङ्कते। 
अतः समीपे परिणेतुरिष्यते प्रियाप्रिया वा प्रमदा स्वबन्धुभिः॥' 
When Sakuntala enquires of Kanva at the time of her departure to her husband’s place 


as to when she would see her hermitage again she is informed by the old sage that she would 
be at liberty to visit the much loved home of her childhood only in her old age after the 


coronation of her son : 


भूत्वा चिराय चतुरन्तमहीसपत्नी दौष्यन्तिमप्रतिरथं तनयं प्रसूय 
wat तदर्पितकुटुम्बभरेण सार्धं शान्ते करिष्यसि पदं पुनराश्रमेऽस्मिन्‌॥' 
a wife was supposed to be the husband's property and he had overall right over her. 
He had the freedom of accepting or rejecting her and nobody else was permitted to intervene. 
A statement by Saradvata in the fifth act of the Sakuntala is a pointer to this : 


तदेषा भवतः कान्ता त्यज वैनां गृहाण वा। 
उपपन्ना हि दारेषु प्रभुता सर्वतोमुखी ॥ 

Here, the words prabhuta and sarvatomukht are worthtaking note of. Prabhu is one 
who has the power to do, undo or do things otherwise (कुर्तुमकर्तुमन्यथा वा कर्तु समर्थः प्रभुः). 
Prabhuta is the abstract noun of prabhu while sarvatomukht is a self explanatory adjective 
which here indicates unconditional and overpowering right of the husband over his wife. 
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Polygamy was the order of the day and it was quite common for the rich to have more 
than one wife. All the three heroes of Kalidasa's three plays have many wives. It is not only 
Priyamvada who tries to ensure Dusyanta's permanent and unswerving affection for Sakuntala 
by telling him that he might be having many wives but he should treat Sakuntala in such 
a way that her family does not have to worry about her बहुवल्लभा राजान: श्रूयन्ते। तत्‌ तथा प्रयतेथा 
यथा नो प्रियसखी बन्धुजनशोचनीया न भवति। Not only that, Kanva in his parting advice to Sakuntala 
tells her to treat her co—wives as dear friends : | 


शुश्रूषस्व गुरून्‌ कुरु प्रियसखी वृत्तिं सपत्नीजने 
भर्तुविप्रकृतापि रोषणतया मा स्म प्रतीपं गमः। 
भूयिष्ठं भव दक्षिणा परिजने भाग्येष्वनुत्सेकिनी 
यान्त्येवं गृहिणीपदं युवतयो वामा कुलस्याधयः। 


Thus polygamy was not to be scorned upon. Instead the co-wives were supposed to 
accept each other with grace and affection. In describing the high and selfless character of 
Dharini in the Malavikagnimitra the poet tries to justify and even praise her generous, 
forgiving and even helpful attitude towards the king’s infidelity towards herself and his 
craving for fresh youth by paying her the following dubious complement : good wives, fond 
of their husband, serve them, that is, make them happy even by uniting them with rival 
co-wives just as a big river on her way to the sea carries to him along with herself fresh 
tributaries by the hundreds. 


प्रतिपक्षेणापि पतिं सेवन्ते भर्तृवत्सलाः साध्व्यः। 
अन्यसरितां शतानि हि समुद्रगाः प्रापयन्त्युदधिम्‌॥” 


How far the poor ladies actually enjoyed this, is not too difficult to comprehend for we 
find in the 2nd act of the Vikramorvasiya. Devi Kasiraja's daughter and wife of Purüravas 
gets upset and disturbed upon discovering her husband’s affair with Urvasi. In the Sakuntala 
also one finds in the Sth act Dusyanta listening to his queen Harhspadika who is singing in 
the background about his disloyalty in love. The sloka 


अभिनवमधुलोलुपो भवास्तथा परिचुम्ब्य चूतमञ्जरीम्‌। 
कमलवसतिमात्रनिर्वृतो मधुकर विस्मृतोऽस्येनां कथम्‌॥ 


serves the dual purpose of reminding Dusyanta of Harhsapadika’s feelings and also of giving 

a premonition of the events to follow. In the 6th act queen Vasumati’s maid Caturika rushes 

to warn Dusyanta of the former's arrival when he is busy making a portrait of Sakuntala. | 
Obviously she is aware that if Vasumati sees Dusyanta making the portrait she will be | 
unhappy. Therefore, even though polygamy was socially accepted, it was a source of 
unpleasantness and stress for the women of the times and no matter how much their behaviour 
may have been glorified, they can at best be said to be victims of circumstances. 


The prevalence of polygamy and the virtual right of property over the Wives stands in 
stark contrast to the freedom given to girls in choosing their partners. The svayamvara Was 
common in the ruling class and was considered a respectable way of choosing a husband 
by a fully grown up and intelligent girl. The number of svayamvaras that Kalidasa describes 
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is an evidence of this fact. It appears there were two types of svayamvaras; (a) the one like 
that of Indumati described in the 6th canto of the Raghuvamisa was the genuine svayarhvara 
where the bride had the full power to choose her husband to her liking. (b) In the second 
form of svayamvara like that of Sita it was not the bride who chose her husband of her own 
free will, instead she was supposed to marry the man who performed the feat that had been 
prescribed and advertised as the test and condition for winning the bride. It was considered 
ungracious and highly improper on the part of any princely suitor or a combination of many 
disappointed suitors to dispute or forcibly set aside the voluntary choice of the bride (ref. 
6th canto of the Raghuvamsa). Though it does not seem improbable that such incidents did 
occur i.e., contesting the choice of the bride. Not only in the case of the svayamvara but also 
in the case of gandharva vivaha (marriage by consent of the bride and the groom) the girl 
was free to choose her mate. It is worth noting that this was a well accepted form of 
marriage especially among the ksatriyas. When Sakuntala expresses her fear of Kanva 
getting angry with her for not taking his consent before plunging into matrimony with 
Dusyanta, the latter consoles her by telling her that gandharvavivaha is an accepted form of 
marriage for Ksatriyas and the parents of girls have happily accepted such marriages : 


गान्धर्वेण विवाहेन ager: राजर्षिकन्यका:। 
श्रूयन्ते परिणीतास्ताः पितृभिश्चाभिनन्दिता:॥* 

It may also be noted that the marriage of Dusyanta and Sakuntala was a free and 
voluntary union of two adults unaccompanied by any ritual or ceremony or interference or 
co-operation of her guardian or other elders in the family. In his message to Dusyanta Kanva 
specifically mentions this and says that since the marriage between you two has not been 
planned or brought about by others but is the result of mutual attraction you must treat her 


(Sakuntala) as your lawfully wedded wife and give her the affection that is due to her : 


अस्मान्साधु विचिन्त्य संयमधनानुच्चे: कुलं चात्मन: 
त्वय्यस्याः कथमप्यबान्धवकृतां स्नेहप्रवृत्तिं च ताम्‌। 
सामान्यप्रतिपत्तिपूर्वकमियं दारेषु दृश्या त्वया 
भाग्यायत्तमतः परं न खलु तद्‌ वाच्यं वधूबन्धुभि:॥* 
This fact is referred to by Gautami also when in Dusyanta’s court she sternly states that 
both of you never consulted anyone before marriage : 


नापेक्षितो गुरुजनोऽनया त्वया पृष्टो न बन्धुजनः। 
एकैकमेव चरिते भणामि किमेकमेकस्य।।'° 


There is no reference of widow remarriage in the entire range of Kalidasa literature. 
Marriage being regarded as a sacrament was credited with creating an undissolvable bond 
which endured beyond death. There is reference to widowhood in the 5th act of the 
Malavikagnimitra in नवीकृतवैधव्यदुःखया and in Kumarasambhava 4th canto (4. 1 ) नववैधव्यमसह्यवेदनम्‌ 
(Malvikagmmitra, Canto 5). It may be that remarriage of widows was permitted among the 
lower class of people but since Kalidasa does not anywhere deal in detail with the lower 
class, it is not possible to provide any firm evidence in this matter. It appears that the custom 
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of shaving off the hair of widows existed in his time definitely in the southern parts of India. 
In the 9th canto of the Raghuvamsa it is said : 


निववृते स महार्णवरोधसः सचिवकारितबालसुता्जलीन्‌। 
समनुकम्प्य सपत्परिग्रहाननलकानलका नवमां पुरीम्‌॥'' 


Here the word analakan is explained by Mallinatha one of the most authentic and well 
known commentators of Kalidasa as हतभर्तृकतया अलकसंस्कारशून्यान्‌. It may be surmised that the 
custom of tonsure was in. vogue among the Dravidians of the South and might have been 
copied by the people of the North later. 


The custom of sati was prevalent among the upper classes. Rati in the 4th canto of the 
Kumarasambhava prepares to immolate herself in fire with the object of joining her husband 
in the next world (4.32—38). This horrible custom survived upto the modern times. It was 
supposed to be the outward manifestation of the extreme loyalty and affection for the 
deceased husband for which Indian womanhood is known all over. In view of the hard life 
prescribed for the wives of those who had gone on a long sojourn (प्रोषितभर्तृका) it may be 
safely concluded that even if a widow did not commit sati her life must have been altogether 
unenviable. 


Next to the widows the prositabhartrka was subjected to many hardships and privations. 
She was supposed to renounce all kinds of sport and recreations, cease decorating her body 
in any manner and desist from taking part in social functions or festive occasions. She was 
not even supposed to laugh heartily and was to avoid strangers (ref. uttaramegha). What an 
ordeal for an innocent woman! In those days as the means of communication were not fast, 
a person who went out on a long journey sometimes took years to return and thus consigned 
his poor wife to a veritable hell. The prositabhartrka was not to tie her hair at all or if she 
tied it, it had to be a single plait only. Kalidasa compares the pale face of the Yaksi partly 
covered with her loose tresses to a lack lusture moon surrounded by clouds (uttaramegha 
21). He also describes Sakuntala in the 7th act as : 


वसने परिधूसरे वसाना नियमक्षाममुखी धृतेकवेणि:। 
अति निष्करुणस्य शुद्धशीला मम दीर्घ विरहत्रतं fasta’? 


The prositabhartrka was ordained to spend her time in religious or devotional occupations 
or in sketching the likeness of her husband the way she thought he would be looking or in 
speaking about him to her friends or may be even to the domestic birds who were her 
husband's pets. She slept on the bare floor, cast off all her ornaments and did not touch wine. 
This also brings us to the observation that women drinking wine was not a taboo. Kalidasa 
gives a very vivid and detailed description of prositabhartrka in the Uttaramegha. 


The wife has also been described as a sahadharmini that is, an associate or colleague 
in the discharge of religious duties. It is not permissible for the husband to perform an 
important religious function without the co-operation of his wife. When Rama performs the 
asvamedha after exiling Sita he instals her golden image by his side. In case of dire need 
even a betelnut is made to represent a dead or absent wife. 
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But in spite of being accorded the status of sahadharmini the wife had no right of 
inheritance to her husband’s property. Though there are very few references to civil law in 
Kalidasa’s writings, one singularly positive reference may be read in the 6th act of the 
Sakuntala where King Dusyanta orders his minister for justice to look into the cases filed 
to him by the citizens and to submit a report to him. The minister reports to him the only 
case heard on that particular day due to extreme workload as follows “leading merchant 
named Dhanamitra who traded through the sea route died in a shipwreck. And childless they 
say, is the poor man. His store of wealth goes to the king.” The king in turn orders an inquiry 
to find out whether any of his wives is expecting a baby. It is learnt that one of his 
Dhanamitra’s wives had the purhsavana ceremony performed recently and the king orders 
the minister to restore Dhanamitra’s property to his family with the remarks “surely the 
foetus deserves the paternal property” (ननु गर्भः पित्र्यं रिक्थमर्हति). It is quite clear from this 
reference that the property of a deceased person in the absence of a male heir lapsed to the 
treasury of the Crown. It is also apparent that a widow had no right to inherit on her own 
the property of her husband. Here, Kalidasa appears to have been in a haste to describe the 
Crown as the recipient of all wealth in the absence of a male heir because all the Smrti's 
give a long list of recipients of wealth in the absence of a male heir and only when the list 
is exhausted it is prescribed that the king be the recipient. But here, we cannot blame 
Kalidasa for this for whatever he did was probably with a view to dramatic expediency. 


Instances abound where the lack of male heir has been described as very undesirable | 
and we find Diltpa and Sudaksina leave the royal palace, go to the hermitage and take to | 
serving the divine cow Nandini only to beget a son. Similarly, Dusyanta, while lamenting 
the fact that he did great injustice to Sakuntala by turning her away, also feels deeply sorry 
for the fact that he is not destined to have a male heir. Apparently he does not have one from 
his other wives and he has faith in what the soothsayers had to say about Sakuntala giving 
birth to a boy who would become a sovereign king. Thus he feels Sakuntala’s loss even 
more acutely because by rejecting her he had also lost the only opportunity of having a son. 

But in spite of the desirability of a male child a female child when born was not spurned 
upon and we find Himalaya very joyful at the birth of Parvati : 


प्रभा महत्या शिखयेव दीपस्त्रिमार्गयेव त्रिदिवस्य मार्गः। 
संस्कारवत्येव गिरा मनीषी तया स पूतश्च विभूषितश्च॥ 


Girls were imparted education and were also trained in fine arts like music, dance and 
painting. While preparing Sakuntala for her departure to Hastinapura her friends Priyamvada 
and Anasuya express there ignorance of make up and jewellery but feel that they can do it 
since they have been painting the 59110-अये अनुपयुक्तभूषणोऽयं जन:। चित्रकर्मपरिचयेनाड्रेषु आभरणविनियोगं 
कुर्वः, Or in Uttaramegha the Yaksa tells the cloud messenger that you might find my beloved 
making my portrait मत्सादृश्यं विरहतनु वा भावगम्यं लिखन्ती। (Uttaramegha, 22) 


There are references to prostitution in Kalidasa's writings. The period to which the poet 
belonged was noted for peace and prosperity all around and it is natural that pleasure loving 
tendencies were conspicuously prevalent among the people. It seems that the Dvadasi 
system was also followed, from what we read about the dancing girls in the temple of 
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Mahakala at Ujjain. The system of purdah it appears was observed to a certain extent in the 
upper class of society for we find Sakuntala in avagunthana when she goes to Dusyanta in 
the Sth act along with Gautami, Sarngrava and Saradvata. 


We may safely conclude here that the status of women described in the works of 
Kalidasa gives us a clear picture of a society where even though women were educated and 
emancipated to the extent of being free to choose their spouse, had a subordinate role to play | 
in relation to men and did not have any right to properly whatsoever. | 
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संस्कृतिभरवेः काव्ये 
रामाशीष पाण्डेय 


सम्‌+कृ+क्तिन्‌ प्रत्यये कृते समः सुटीति' सुडागमेन संस्कृति-शब्दस्य निष्पत्तिर्जायते। संस्कारार्थं मानसिक- 
शारीरिकशुद्धयर्थञ्च प्रचलिता देशकालसम्बद्धा शास्त्रानुमोदिता लोकानुमोदिता च परम्परा संस्कृतिः। आचारविचारव्यवहारादिक ञ्च 
गुम्फितं भवति मानवानां संस्कृतौ। संस्कृतेर्देशकालपात्रानुरूपा स्थितिरवलोक्यते। तत्र देशानुरूपा संस्कृतिः काव्यानुरूपा 
संस्कृतिः पात्रानुरूपा संस्कृतिश्चेति समाजे देशे वावलोक्यते। देशे समाजे वा प्रचलितानामाहारव्यवहारपरिधानानां 
साहित्यसंगीतादिकलानां सामाजिकार्थिकराजनीतिकादितथ्यानामाकलनं संस्कृत्यां जायते। मानवानां मानवेतराणां वा सभ्यतायाः 
परिचायिका भवति तेषां प्रथिता संस्कृतिः। संस्कृत्या एव व्यकतेर्व्यक्तित्वस्याभिव्यक्तिर्भवति। संस्कृतिरियं सामाजिकैः सह 
तादृशी सम्पक्ता भवति यादृशी वाण्या सहार्थानाम्‌। अनेनैव कारणेन संस्कृतेः प्रभावः सामाजिकानामुपरि सर्वत्र द्रीदृश्यते। 


विविधदेशानां संस्कृतिर्विविधा भवति। संस्कृत्या एव देशानां पार्थक्यं दृश्यते। भारतीया या संस्कृतिविद्यते सा | 
संस्कृतिश्चीनदेशे नास्ति। अनेनैव चीनदेशे या संस्कृतिर्विद्यते सा लङ्कायां न दृश्यते। भावात्मकताया बन्धनमेव संस्कृत्यां 
बध्नाति परस्परेषु देशाश्रितेषु मानवेषु। भावबन्धनेर्देशस्था यस्यामवस्थायां बध्नन्ति सा एव संस्कृतेरवस्था विद्यते। मानवाः 
स्वाभाविकया वृत्त्या सहजकार्यव्यापारेण पारस्परिकव्यवहारेण च प्रस्तुवन्ति स्वीयं सांस्कृतिक प्रभावम्‌। सर्वदेव तेषामाचारे 
द्रीदृश्यते तेषां सांस्कृतिकी m 

विविधपरिवेशादिप्रभावैः depen कालानुरूपं किञ्चित्‌ परिवर्तनमपि gradi यद्यपि परिवर्तनमिदं तादृशं मन्दं 
भवति येन मन्दपरिवर्तनेन नहि संलक्ष्यते परिवर्तनस्यावेगः। यथा पृथिव्या गमनस्यानुमानं केवलं जायते नहि प्रत्यक्ष रूपेण 
गमनमस्या दृश्यते तथैव परिमाणादिक' दुष्ट्वा संस्कृत्यामपि परिवर्तनं लक्ष्यते। परिवर्तनं तु जगतः सत्यं विद्यते। सम्यक्‌ 
सरतीति संसारः परिवर्तनस्येव द्योतक:। केचन परिवर्तनमिदं विकासरूपमेव स्वीकुर्वन्ति। 


पात्रानुसारमपि संस्कृतिदर्शनं भवति। पात्रेषु देवानां मानवानां यक्षाणां देत्यानां विविधलोकोद्भवां जनानाञ्च 
संस्कृतिर्भिन्ना दृश्यते। मानवेष्वपि स्थानाश्रिता संस्कृतिः प्राप्यते। वने निवसतां जनानां संस्कृतिर्नगरे वसतां जनाना 
संस्कृतेरपेक्षया भिन्ना भवति। 

महाकविभारवे: किरातार्जुनीयं नाम महाकाव्यं संस्कृतजगति विश्रुतम्‌। अलङ्कृतशैल्यां रचितेषु महाकाव्येषु 
प्रधानभूतमिदं बृहत्त्रय्यां परिगण्यते। किरातः किरातवेषधारीमहादेवोऽर्जुनस्तृतीयः पाण्डवः किरातश्च अर्जुनश्च तौ 
किरातार्जुनौ तावधिकृत्य कृतं काव्यं किरातार्जुनीयं नाम महाकाव्यं महाभारतकथाश्रितं वीररसप्रधानं लघुकथानकेऽपि 
बृहदायामेनायामितं नितरां प्रसिद्धम्‌। महाकाव्येऽस्मिन्ननेकाः संस्कृतयश्चित्रिताः। तत्राङ्कितं संस्कृतेश्चित्रं महाकवेरस्य 
कालस्य सास्कृतिक दृश्यमुपस्थापयति। भारविसमये संस्कृतेः कीदृशी स्थितिरासीदिति किरातार्जुनीयमहाकाव्यानुसारं 
विचार्य्यते- 


___किरातार्जुनीयमहाकाव्ये मानवसंस्कृतिः प्रधानरूपेण चित्रिता। अस्य वृत्तं तु राजतन्त्रेण सम्बद्धं राजसंस्कृतौ परिपुष्टं 
"ddl राजतन्त्रात्मके युगे भारवे: स्थितिरासीत्‌। महाकविना भारविणा तत्कालीनभारतीया स्थितिः सांस्कृतिकोस्थितिश्च « 
येन केन माध्यमेन विविधपात्रादिव्याजेन वर्णनप्रसंगेन च प्रकाशिता। प्रधानवृत्ते यत्किञ्चित्परिवर्तनं मौलिकं चिन्तनं 
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व्यवहारप्रदर्शनं भावप्रकाशनं पात्रमुखैः कृतं तत्तु सर्व संस्कृतेः सम्बद्धमेव। महाकाव्येऽस्मिन्‌ प्राधान्येन मानवसंस्कृतेश्चित्रणं 
प्रदर्शितम्‌। अन्याश्वापि संस्कृतयो मानवसंस्कृत्या सम्बद्धा विद्यन्ते। मानवसंस्कृतिस्तदा राजसंस्कृतिरासीत्‌। राजसंस्कृतौ 
विशेषेण राज्ञामाचारस्य तेषामावासस्य सांस्कृतिकराजनीतिकधार्मिकार्थिकप्रशासनि- कादिचित्रस्य प्रदर्शनं भवति। साहित्यं 
समाजस्य जीवन्तं चित्रमेव। अस्मिन्‌ महाकाव्ये समाजस्य यानि चित्राणि चित्रितानि प्रायः सर्वाणि राजसंस्कृतेश्चित्राण्येव। 


मानवसंस्कृतौ राज्ञां वर्णनम्‌ 


महाकाव्यस्यास्य नायको पाण्डवपुत्रोऽर्जुनः क्षत्रियो वीररसस्यालम्बनो द्वैतवने विराजते। अर्जुनो राजपुत्रो धीरोदात्तनायकस्य 
समग्रं गुणं afar इन्द्रदेवप्रसादाज्जातोऽर्जुनो दिव्यादिव्यो, मनुष्यगृहे पृथायां जातत्वाददिव्यो देवसंभवाददिव्योऽस्य 
नायकः।' अस्मिन्‌ महाकाव्येऽनेके राजानो वर्णिताः सन्ति। कोरवपक्षीया दुर्योधन दु:शासनादयः' पाण्डवपक्षीया युधिष्ठिरभीमा- 
दयश्च प्रामुख्येन वर्णिताः। राज्ञो दुर्योधनस्यानेकराजन्यरथाश्वसंकुलं सभामण्डपाङ्गनं करदभूपैरुपहारी भूतानां मत्तमातङ्गानां 
मदजलै: पङ्किलत्वं विधीयते। युधिष्ठिरः स्वपत्न्या भ्रातृभिश्च सह द्वैतवने विराजते। भीमस्यार्जुनस्य नकुलस्य सहदेवस्य 
युधिष्ठिरस्य च वर्तमानां दशां वर्णयति द्रौपदी दुःखेन मनसा स्वीयामिभतं प्रस्तीति। आनुसंगिककथायां रामस्यापि 
समुल्लेखो विद्यते!“ 

मानवसंस्कृतौ मूलत: किरातार्जुनीयमहाकाव्ये नागरसंस्कृतिग्राम्यसंस्कृतिर्वन्यसंस्कृतिश्च वर्णिताः। 


नगरसंस्कृतिः 


नगरे नगराद्वा सञ्जाता संस्कृतिर्नागरसंस्कृतिः। तत्र या व्यवस्था येराचारेः पल्लविता भवति सा द्योतयति नागरसंस्कृतिम्‌। 
किरातार्जुनीयमहाकाव्यस्य प्रथमे सर्गे वनेचरो दुर्योधनस्य नगरे गुप्तचररूपेण भ्रमति पश्यति तत्रस्था नागरसंस्कृतिम्‌। 
राजनीतौ गुप्तचरस्य व्यवस्था वृत्तस्य यथार्थज्ञानाय नितरां प्रशंसिता। दूतास्तदा नीतिज्ञा: कुशला तथ्यबोद्धारो भवन्ति स्म। 
राजसंस्कृतौ राजकुलेऽपि द्यूतक्रीडा प्रचलितासीत्‌।' दूतव्यसनं यद्यप्यनर्थकरं तथापि तदा प्रचलितमासीत्‌। द्यूत एव राजा 
युधिष्ठिरः समग्रं धनं, राज्यं पत्नीमपि त्यक्तवान्‌ द्यूते पराजितोऽभूत्‌ विश्रुतं द्रौपद्याशचीरहरणं द्यूतव्यसनस्य विकृतं फलम्‌ 
परिणामतो राजा युधिष्ठिर: पत्या भ्रातृभिश्च सह द्वैतवने विराजते। द्यूतदोषेण नरो नगराद्वनं गच्छतीति द्यूतव्यसनस्य 
प्रत्यक्षं फलम्‌। 


किरातार्जुनीयमहाकाव्यानुसारं तदानीं नगरे राज्ये च धर्मशास्त्रपद्धत्या शासनं प्रचलति स्म।€ मानवीं मनुप्रोक्तां पद्धति 
प्रति तदानुरक्तिरासीत्‌। प्रतीयते मनुस्मृत्यां प्रोक्तामाचारादिकं नागरसंस्कृतौ प्रवर्तितम्‌। राज्ञो दुर्योधनस्य राज्येऽपि दानादिकं 
सत्कारपूर्वक दीयते स्म। धनस्य महत्वं दानाय विश्रुतं यतो हि धनस्य तिस्रो गतयो भवन्ति।? सत्कारादिकमपि गुणानुरोधेन 
भवतिस्म। दोषयुक्ताय पुरुषाय सत्कारोऽपि नोचितः। गुणज्ञाय विदुषे सदाचारिणे सज्जनाय सत्कारो विहितः। तदा 
दण्डविधाने न्यायस्याश्रवंणं भवतिस्म। धर्मशास्त्रोपदिष्टेन मार्गेण दोषानुसारं दण्डस्य व्यवस्था आसीत्‌। राज्ञां कृते 
तदाश्रिता राजानो मदान्वितान्‌ गजानुपहाराय ददति स्म।'° वीरा महौजसो मानधना धनार्चिता युद्धे लब्धकीर्तयो धनुर्धरास्तदा 
स्वामिनो हितकारका रक्षायां संलग्नाश्चासन्‌।'' राजा युवराजपदे युवराजं निधाय स्वयं यज्ञकर्मणि संलग्नो भवति स्म। 
तदानीं यज्ञादिक्रिया: पुरोधसानुमत्या सम्पाद्यन्ते स्म। अग्नौ हविः प्रदानं तदा नित्यं नैमित्तिक ञ्च कर्मासीत्‌। राजपुत्राः 
शरीरमण्डनार्थं रक्तचन्दनस्य प्रयोगं कुर्वन्ति HI? पूजायां चन्दनादिधारणस्याचारस्तदाऽ sig? सन्ध्यावन्दनादिकार्य 
राज्ञा सम्पाद्यते स्म। क्षत्रियाणां कर्त्तव्यं युद्धेन धनार्जनमासीत्‌। धनञ्जयः उत्तरान्‌ कुरून्‌ विजित्य प्रचुर M गृहीतवान्‌।* 
मागधानां स्तुतिगीतिमङ्गलैः राजानः प्रातरुत्तिष्ठन्ति स्म। राजकुले मागधानां नियुक्तिस्तदा भवति ui^ द्रौपद्या वचनेन 
प्रतीयते यत्तदा राजानो ब्राह्मणान्‌ भोजयित्वाऽतिथिसत्कारश्च कृत्वा स्वयं भुञ्जन्ति स्म। ब्राह्मणभोजनस्य तदा धार्मिकौ 
व्यवहारिकी च परम्पराऽऽसीत्‌।' 
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वर्णाश्रमव्यवस्था 

ऋग्वेदे ब्राह्मणक्षत्रियवेश्यशूद्रा वर्णिता:। तत्र ब्राह्मणादिवर्णा रूपकेर्निरूपिता:।'” ब्राह्मणो देहे मुखमिव प्रधानभूतः 
ज्ञानविज्ञानादिसमन्वितो विचारप्रधान:। क्षत्रियो देहे बाहू इव वीरतायाः कार्यशीलताया जनरक्षाया बोधको वर्तते। वैश्यो देहे 
ऊरू इव सर्वाङ्गपोषणपरः कृषिवाणिज्यव्यापारादिक्षेत्रे कृतभूरिपरिश्रमोऽर्थप्रधानः। शूद्रस्तु देहे पादयोरिव समग्रजीवस्य 
सेवापरः। यथा मुखाद्यंगविशेषः शरीरोपकारे समानरूपेण क्षमस्तथेव ब्राह्मणादयो वर्णा अपि समानरूपेण स्वस्वकर्मण्यभिरतांः 
समानमहत्त्वमण्डिता विद्यन्ते। 


अध्ययनाध्यापनादिषट्कर्मनिरतानां ब्राह्मणानां विवरणं किरातार्जुनीयमहाकाव्ये लभ्यते। ब्राह्मणस्य यज्ञ- परायणत्वं 
ज्ञायुक्तव्यं धर्मनिरतत्त्वमध्ययनाध्यापनसंलग्नत्वञ्च विशेषेणात्र वर्णितम्‌। परशुरामो द्रोणाचार्यः कृपाचार्यप्रभृतयो युद्धविद्याविशारदा 
आचार्या ब्राह्मणा एव दुर्योधनादीनां कौरवाणां युधिष्ठिरादीनां पाण्डुपुत्राणांश्च शस्त्रस्य शास्त्रस्य च शिक्षादाने निरता 
दृश्यन्ते। परशुरामो धनुर्वेदाचार्यो वीरतायाः प्रतिमूर्तिर्भीष्मस्य कर्णस्य चाचार्यं आसीत्‌।'` ब्राह्मणस्याशीर्वादप्रदानमप्यत्र 
वर्णितम्‌।”. यज्ञादिसम्पादने ब्राह्मणो होता, ब्रह्मा, अध्वर्यूरुद्गातृरूपेण ऋत्विग्भूतो वर्णितः। यज्ञसम्मादनार्थं पुरोहितस्य 
महत्त्वं तदानीमत्यधिकमासीत्‌।'° राजानोऽपि ब्राह्मणाय भोजनादिकं समर्प्यं दानादिकश्च दत्वा स्वयं खादन्ति स्म 
वीरोचितकार्येऽपि ब्राह्मणास्तदादर्शभूता बाणादिशिक्षायाः सिद्धान्ते व्यवहारे च भृशं दक्षाः कर्मनिष्ठाश्चासन्‌। 


क्षात्रधर्मनिरता: क्षत्रिया युधिष्ठिरभीमार्जुनादयः प्रामुख्येन वर्णिताः। महाकाव्यस्यास्य नायकस्यार्जुनस्य प्रधानभूतं 
प्रयोजनं पाशुपतास्त्रस्य दिव्यास्त्रस्य च प्राप्तिरिति। विधात्रा भुवनं रक्षितुमेव क्षत्रिया निर्मिताः। ते नूनं तेजसा पूर्णा बलवन्तो 
निर्भयाः कर्मनिष्ठा faa? य: साधुरक्षणदक्षः स एव क्षत्रियस्तस्य तदेव कार्मुकं येन श॒तरुर्हन्यते। ° तदा क्षत्रियास्तपस्यायामपि 
क्षत्रियोचितं धनुरादिन्कमस्त्रमादाय तत्र संलग्ना भवन्ति स्म।* राजपुत्रोऽर्जुनः स्वकीयं परिचयमिन्द्राय ददाति- 


क्षत्रियस्तनयः पाण्डोरहं पार्था धनञ्जयः। 
स्थितः प्रास्तस्य दायादे ्रातुर्ज्येष्ठस्य शासने॥ ˆ 
्षत्रियास्तदा क्षात्रधर्मस्यानुकरणं कृत्वा प्रायः स्वधर्मस्योल्लंघनं न कुर्वन्ति स्म वर्णाश्रमसरक्षकाः 
्षत्रियास्तदासन्नितिवर्णितम्‌ पुनश्च दुर्योधनादयस्तादृशाः क्षत्रिया अपि वर्णिता येऽसत्पथप्रवर्तका अहकारोन्मत्ता उद्धताश्चासन्‌। 


विशति कृषिवाणिज्यादाविति वैश्योऽपि किरातार्जुनीयमहाकाव्ये वर्णितः। कृषकाः कृषिकर्मणि व्यापृताः,” गोपाः, 
धान्यरक्षिकाश्चान्ये व्यापाररताश्च वर्णिता:।* गजचालका हस्तिचालका अश्वपालकादयश्च वैश्याः प्रतिपादिताः। सेवाकर्मणि 
संलग्नाः शूद्रा अनुजीविनः सेवकाश्च तत्र वर्णिताः।? 

स्तुतिपाठकानां मागधानां वर्णनमप्यत्र लम्यते। प्रातः सायं मध्याह्ने यात्रायां प्रस्थानकाले विविधमहोत्सवावसरे च 
मङ्गलवचनं यशोगानञ्चोत्साहवर्धनार्थं मंगलार्थञ्च परम्परानुकूलं मागधैवैतालिकेः प्रस्तूयेते स्म। कर्मानुसारमत्र वर्णस्य स्थितिर्दृश्यते। 
चातुर्वण्यं मया सृष्टं गुणकर्मविभागशः? इतिगीताया वचनेन गुणकर्माश्रिताया वर्णव्यवस्थायाः समाश्रयणमत्र प्राप्यते। 

यत्र सर्वे वर्णा विश्रामं प्राप्नुवन्ति स्वानि विहित कर्माणि सम्पादयन्ति स एवाश्रमः। आश्रमेषु ब्रह्मचर्यगृहस्थवान- 
प्रस्थसंन्यस्थाश्रमा: किराते प्रतिपादिताः।?' ग्रन्थस्यादौ समागतो वनेचरो वर्णिलिङ्गी edi वर्णिलिङ्गी ब्रह्मचारीति पदस्य 
बोधकः। अर्जुनोऽपि ब्रह्मचारिरूपेण महर्षिव्यासाज्ञञानार्जनं करोति” किराताधिपान्महादेवाच्च दिव्यास्त्रविद्याया ज्ञानमवाप्नोति, 
दिव्यास्त्रञ्च Zefa गृहस्था अपि युधिष्ठिरादयो वानप्रस्थे तिष्ठन्ति। वानप्रस्थाश्रमस्य सन्यस्थाश्रमस्य च वर्णनमप्यत्र 
werd दुर्योधनस्य राज्यव्यवस्थाया वर्णनं सामान्येन गृहस्थाश्रमानुकूलमेव। अनेन प्रतीयते यद्भारविकाले ब्रह्मचयांद्याश्रमाणां 
व्यवस्थापनं तदानीमासीत्‌। आश्रमानुकूला आचाराश्चात्र प्रदर्शिताः। 


ग्राम्यसंस्कृति 


ग्रामस्थसंस्कृतिग्राम्यसंस्कृतिरिति। तदा नागरिका ग्रामेऽपि निवसन्ति स्म। ग्रामस्था: शिल्पिनो गोपालका अश्वपालकाः 
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कर्मकराः कृषिकर्मणि संलग्नाः कृषका अपि महाकाव्येऽस्मिन्‌ aff: यथा नगरे निवसतां जनानां जीवनमुनतं 
भवतिस्म तथा ग्रामस्थितानां जनानां जीवनमुन्नतं नासीत्‌। वर्णाश्रमव्यवस्थायाः परिपालनं ग्राम्यसंस्कृतावपि भवति ud 
वन्यसंस्कृति 

वने निवसतां जनानां चित्रणमपि भारविणा कृतम्‌। ग्रन्थारम्भ एव वनेचरः प्राप्यते। असौ वनेचरो ब्रह्मचरिरूपेण 
दौत्यकार्य सम्पादयति। प्रतीयते वन्यसंस्कृतावपि चतुर्णामाश्रमाणां परिपालनं भवति स्म। ब्रह्मचर्यावस्थायामेव ब्रह्मचारी 
निवसति। वनेचरस्योक्त्या प्रतीयते genus जना निश्छला: सत्यवादिनः कार्यक्षमा व्यवहारदक्षा अवञ्चकाश्चासन्‌।* 
ज्ञाने लोकव्यवहारे तथ्यान्वेषणेऽपि ते दक्षा भवन्ति स्म। इन्द्रकीलपर्वतेऽर्जुनस्य तपस्यां दृष्ट्वा देवेन्द्राय सूचनार्थमिन्द्रलोक 
गच्छत्येको वनेचरः। तस्य कथनेन ज्ञायते यद्वनसुरक्षाया भारस्तदा वनेचराणामुपरि विद्यते स्म?” अस्य महाकाव्यस्य 
प्रतिनायको भगवान्‌ शिवः किरातवेषं धृत्वा किराताध्यक्षरूपेण दृष्टिपथमायाति।* किरातवेशधारिणो महादेवस्य सैनिकेषु 
गणा अपि किराता: सञ्जाता:। युद्धाय तत्परास्ते वीरा: किरातवेषं धृत्वा तत्रोपस्थिता आसन्‌। किराता वक्ष गजमुक्तां,” 
कचेषु लतासमन्वितं पुष्पगुच्छ," कपोलयोः शिखिपिच्छं हस्तयोर्धनुः धारयन्ति cai! तस्मिन्‌ युद्धे किराताध्यक्षस्य 
सेनायां शिवस्य गणा: शूलचापादिशस्त्रास्त्रैः समन्विता आसन्‌।” प्रतीयते वनवासिनामस्त्रशस्त्रेषु शूलपरशुचापादयः 
प्रचलिता आसन्‌। पशुपक्षीणां मृगयादिकं तेषां व्यसनं भोजनस्य साधनञ्चासीत्‌। आहारे पशुपक्षीणां मांसादिन्कस्य 
प्रयोगस्तदा भवति स्म। अर्जुनस्याग्रे समागत्य किराता: स्वजात्यनुरूपां प्रणतिञ्चक्रुस्तथा सामनीत्यासमन्वितं वचनं जगदुः 
किरातवचनेन प्रतीयते यत्ते शीलवन्तः सदाचारिणोऽप्यासन्‌। किरातराजस्य पार्श्वे अश्वानामाकरो गजराजानां काननं 
रत्ननिचयश्च विद्यन्ते। किराता अन्त्रविद्यायां पारंगता आसन्‌। अस्मिन्‌ महाकाव्ये सुग्रीवस्यापि वर्णनं प्राप्यते| 
ज्ञातव्यमस्ति यत्‌ सुग्रीवः कपिसंस्कृतेः प्रधानभूतो वर्तते। 


देवसंस्कृतिः 
महाकाव्येऽस्मिन्‌ देवसंस्कृतिरपि चित्रिता। देवस्य लोकः पृथगासीदिति प्रतीयते। देवानां राजा इन्द्राख्येन व्यवहतो 
भवति। इन्द्रलोकेऽन्यस्मिन्‌ वा लोके देवसंस्कृतिर्दृश्यते। हिमालयस्थः इन्द्रकील पर्वतः इन्द्रस्य संरक्षणे आसीदिति प्रतीयते 
यस्य रक्षायां वनवासिनो नियुक्ता आसन्‌। महाकविना कालिदासेन हिमालयो देवभूमि: देवतात्मा प्रभृतिशब्दैर्वरणितः।'' 
इन्द्र: शतक्रतुरासीत्‌। शतक्रतुशब्दस्यार्थो भवति शतसंख्यायां यज्ञानां Hall शतयज्ञानां फलेनैव शतक्रतुरिन्द्रो भवति। 
इन्द्रलोके देवसुन्दर्योऽप्सरसो विराजन्ते। मुनीनामुपरि विजयार्थमस्त्ररूपेण तदा तासामुपयोगो भवति Gui अर्जुनस्य 
तपस्यायां विघ्नोत्पादनाय देवलोकात्‌ सुन्दर्यः समागता इन्द्रकीलपर्वते। गानविद्यायां पारंगता गन्धर्वा अपीन्द्रलोके 
देवसेवायामुपस्थिता भवन्ति eal”? अप्सरसामिन्द्र कीलपर्वताय प्रस्थानकाले शोभायात्राऽपि निर्गता। रथगजाश्वादिभिः 
महेन्द्रस्य सचिवा गन्धवश्चापीन्द्रकीलपर्वते ताभिः we ume देवलोकस्यापरं नामामरावतीति ज्ञायते। नगरीयं 
सूर्यमण्डलादुपरिभागे fad! सुराङ्गना विविधपरिधानैः परिवृताश्चन्दनादिविविधसुगन्धितद्रव्येः सुगन्धिता दिव्यपुष्पेणालंकृता 
आसन? देवलोके भोगोपसाधनस्य प्राचुर्यं विद्यते। सुराङ्गना अप्सरसः जले स्नानकाले शरृंक्कारभावं विविधव्याजेन 
दर्शयन्ति स्म। लाक्षादिरसैः पादरञ्जनस्य वर्णनमपि प्राप्यते। देवानां सम्बन्धो मनुष्यैः सह तदासीदिति दृश्यते। पाण्डुपुत्रा 
देवानामेव पुत्रा आसन्‌ यथा-युधिष्ठिरो धर्मराजस्य, भीमः पवनस्य, अर्जुनो देवेन्द्रस्य, नकुलसहदेवौ अश्‍्विनीयुगलस्य च 
पुत्रा वर्णिता: अर्जुनस्य तपस्या काले देवेन्द्रस्तत्रागत्य स्वकीयं पुत्रंदष्ट्वा तं प्रति वर्धितेन रागेण युक्तस्तस्मै पाशुपतास्त्रप्राप्त्युपायं 
ब्रवीति।? देवसंस्कृतौ कामभावनायाः शृङ्गारिकतायश्चाधिक्यं दृश्यते। स्वयं देवराजेन्द्रः कामाभिभूतो विविधावसरे श्रूयते 
दृश्यते च। देवाङ्गनायाः श्रृङ्गारभावापन्नाया देवलोके प्राधान्यादनुमीयते तत्र कामभावस्य प्रामुख्यम्‌। अनेनैव कारणेन 
सुखोपलभ्धये जना देवलोकमिच्छन्ति।'* 


भगवान्‌ शिवोऽपि देवलोकस्य प्रधानभूतः। कैलासेऽपि तस्य स्थितिर्दृश्यते। शिवलोकोऽपि देवलोकः। शिवस्य 
पार्वत्या सह विवाहोऽप्यत्र सङ्केतितः।5 विवाहादिसंस्कारेण प्रतीयते यद्देवलोकेऽपि मनुष्यलोकस्येवाचारः विवाहादौ 
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प्रचलित:। शंकरस्य त्याग: कल्याणपरायणत्वं स्वार्थहीनत्वं विश्रुतम्‌। तस्य वस्त्रेण भोजनेन वाहनेन भवनेन च प्रतीयते 
महत्त्वम्‌। अकिञ्चनोऽपि सम्पदां प्रभवः भक्त्या सन्तुष्टः शिवः यथेप्सितं दातुं तत्परोभवति। पाशुपतास्त्रप्रदानायार्जुनस्य 
परीक्षायां स्वयमेव किराताधिपो भूत्वा युद्धं करोति चान्ते योग्याय शिष्याय पाशुपतास्त्र ददाति।* देवसंस्कृतौ दानशीलता, 
परोपकारिता, न्यायप्रियता धर्मरक्षणञ्च भृशं विराजन्ते। 


यक्षसंस्कृति 

एको यक्षो व्यासनिर्दिष्टमिन्द्रकीलपर्वतमर्जुनं नयति। यक्षविषये विद्याधरोऽप्सरो यक्षो रक्षो गन्धर्वकिन्नराः। 
पिशाचो unen: सिद्धो भूतोऽमी देवयोनयः इति प्राप्यते|? महर्षिव्यासादेशात्‌ समागतः स यक्षोऽर्जुनं प्रणम्य 
तदीयमधुरालापेनोत्पन्नानुरागः सन्‌ प्रीतिविश्वासपात्रमेकान्तमित्रमिव मेने। यतः सज्जनानां सङ्गतिरञ्जसा विश्वासमुत्पाद्यति। 
यक्षस्य नगरी अलका विद्यते। यक्षस्तु अलकाधिपस्य भृत्यः। कालिदासेनापि यक्षस्य स्थानमलकायामेव सूचितम्‌। 
महाकाव्येऽस्मिन्‌ अलकाया यक्षस्य वर्णनं द्रष्टव्यम्‌- 


अलकाधिपभृत्यदर्शितं शिवमुर्वी धरवर्त्मसंप्रयान्‌ 
हृदयानि समाविवेश स क्षणमुदवाष्पदृशां तपो भृताम्‌॥“? 
अलकाधिपस्य भृत्या अलकानिवासिनो यक्षा आसन्तिति प्रतीयते। अलकाया: स्थितिर्हिमालये विद्यते।' गान्धर्वविधायां 
निपुणास्ते यक्षा देवलोकेऽपि गच्छन्ति ea” 


विविधसंस्कृतावाचारः 


मानवसंस्कृतौ नगरे ग्रामे चने वा सर्वत्र वर्णाश्रमस्याचाराः प्रवर्तिताः। अतिथिसत्कारो मानवसंस्कृतौ विशेषेण 
प्रचलितः। देवसंस्कृतौ मानवसंस्कृतौ चैव दानादिक्रिया विशेषेण प्रचलिता आसीतू।” यज्ञसम्पादनं विशेषेण मानवसंस्कृतो 
दृश्यते। इन्द्रोऽपि यज्ञादेव देवेन्द्रपदमवाप्नोति। मानवोऽपिशतं यज्ञैरिन्द्रपदमवाप्नोति। अनेन यज्ञस्य महत्त्वं तदाविहितम्‌। 
शिक्षाया व्यवस्था मानवसंस्कृतौ भृशं प्रचलिता। स्त्रीशिक्षापि तदा प्रचलितेति द्रौपद्याः कथनेन स्पष्टं प्रतीयते।*' द्रौपद्याः 
कथने तस्या ज्ञानगाम्भीर्य ज्ञायते। विद्यार्थिजीवने ब्रह्मचर्यावस्थायां ज्ञानग्रहणं भवति स्म। गृहस्थानामपि ज्ञानार्जने नासीत्‌ 
कापि विप्रतिपत्तिः। सैन्यशिक्षा-शस्त्रसंचालनादिशिक्षा राजपुत्राणां कृते राजकुल एव दीयते स्म। ब्राह्मणाः क्षत्रिया वैश्याः 
शूद्राश्च स्वस्वकर्मणि रता आसन्‌। विवाहयज्ञादौ पुरोहितस्योपस्थितिर्वणिता। मुनीनामाचरणस्य जपयञ्ञव्रताचारस्य प्रचलनमासीत्‌।^ 
कृषका अपि कृषिकार्ये संलग्ना दृश्यन्ते। राजानोऽपि नित्यसन्ध्यावन्दनादिक्रियां नैमित्तिकीं fears सम्पादयन्ति wae 
राजकुमाराश्चन्दनचर्चितारालङ्कारैरलङकृता: परिधाने: परिवृताः पुष्पैमण्डिता भवन्ति xai मागधानां स्तुतिगायकानामुपस्थिती 
राजकुले दृश्यते ते गीतिमङ्गलैः राज्ञां प्रबोधनादिकार्यमुत्साहवर्धनञ्च कुर्वन्ति ai गुरवोऽपि तदा स्वकर्मणि 
लग्नाश्छात्राश्चाध्ययने मग्ना षडङ्गयुक्तं वेदमधीयते स्म। राजकुले द्यूतक्रीडा मृगया च प्रचलिते स्तः। द्रौपदीचीरहरणप्रसङ्गेन 
प्राप्यते यद्राजसंस्कृतौ तदा दुराचारा अपि प्रवर्धिता आसन्‌।®” 


उपसहार 
निष्कर्षतः कथनमिदं सर्वथा संगतं भविष्यति यद्भारविकाव्ये या संस्कृतिश्चित्रिता सा प्राधान्येन राजसंस्कृतिरिति। 
राजसंस्कृतावपि नगरस्थानां ग्रामस्थानां वनस्थानां विशेषजनानां सामान्यजनानाञ्चावस्था विशेषेण विवेचिता! नगरजीवने 
राजकुलस्य प्रभावः प्रभूतो दृश्यते। राजनीतौ राज्ञां नीतिस्तेषां कर्तव्यं प्रजाकार्यञ्चेति विशेषेण चित्रितम्‌। स्वधर्मरक्षायै 
सत्यपालनाय च युद्धादिकीं क्रियां राजानः कुर्वन्ति स्म। वर्णाश्रमाणां रक्षा तेषां परिपालने राजकीय व्यवस्थास्तत्र 
सङ्केतिताः। ग्राम्यजीवनस्यापि चित्रणमत्र wed कृषिकर्म, वाणिज्यं पशुपालनादिनि कर्माणि च सम्पाद्यन्ते Ul 
देवसंस्कृतौ यक्षसंस्कृतावपि प्रचलितस्याचारस्य व्यवहारस्य च वर्णनं प्राप्यते। मानवसंस्कृतेर्गायकस्य भारवर्महाकाव्ये 
सामासिकसंस्कृत्या वर्णनं विद्यते यत्रसर्वेषां देवमानवपक्षप्रभृतीनामाकलनमभूत्‌। वीररसप्रधानेऽस्मिन्‌ महाकाव्ये युद्धकलाया 
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वर्णनं प्रभूतं दृश्यते यत्रविविधान्यस्त्राणि प्रयुक्तान्यभूवन्‌। प्रस्वापास्त्रं,° ” सर्पस्त्रि, / गारुडास्त्र ” आग्नेशास्त्रं? वारुणास्त्र* 
` गाण्डीवास्त्रंञ्च” विशेषेणोल्लेखनीयं addi व्यूहादिविधानस्यापि चर्चा तत्र प्राप्यते। स्वयं भगवान्‌ शिव: किराताध्यक्षरूपं 
धृत्वाऽर्जुनेन सह युद्धं कृतवान्‌। युद्धेऽस्मिन्‌ परीक्षितायार्जुनाय पाशुपतास्त्रं प्रयच्छति शिवः। राजकुले वर्तमाना दोषा अपि 
चित्रिताः। द्यूतक्रीडाया राजा युधिष्ठिरो राज्यं राज्यवैभवं धर्मपत्नीञ्च त्यक्तवान्‌। सभायां दुःशासनेन द्रौपद्याश्चीरहरणं 
कृतम्‌। प्रतीयते तदापसंस्कृतिरपि प्रवर्धितासीत्‌। 


महाकाव्येऽस्मिन्‌ प्रदर्शिता आचारा मानवीयव्यवहारा रामादिवत्‌ प्रवर्तितव्यं न रावणादिवदिति नीत्या वर्तमानसमयेऽपि 


सर्वथादर्शभूताः। किं बहुना शिक्षाया वर्णाश्रमव्यवस्थाया युद्धकलाया धर्मरक्षाया विविध- विधाया: कवेर्भावनायाः 
काव्यकलायाश्च प्रदर्शकमिदं महाकाव्यं संस्कृतेर्मूल्यानां स्थापने अद्यापि सर्वथा प्रासंगिकमिति संक्षेपेणात्र भारवेः 
काव्यसंस्कृतिः प्रदर्शिता। 


. अष्टा. 8/3/5 
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Socio-Cultural Life as Reflected in 
Jayadeva’s Gitagovinda (12th Century A.D.) 


Subash Chandra Dash 


0.0. The Gitagovinda (GV.) of Jayadeva is the first lyrical Kavya of Orissa in Sanskrit 
and also regarded as the famous lyrical poetry in the history of Sanskrit literature. The 
legends and traditions connected with him clearly show that Jayadeva was born in the 
Brahmin Sasana Kenduvilva on the banks of river Praci in the district of Puri!. The village 
has rich traditions of historical importance and there are many relics of brick and siwe 
temples having various images of Ambika, Madhava, Laksmi-Nrsimha and Yogesvari ett. 
which date back to a period between 9th and 13th century A.D. Hence, we find many 
sculptures belonging to Sakta, Vaisnava and Saiva cults. His father’s name was Bhojadeva 
and mother’s name Ramadevi.” He was a contemporary of King Kamarnava Deva (1147-1156 
A.D.) and Raghava Deva (1156-1170 A.D.) the sons of Chodaganga Deva of the Ganga 
dynasty. During the reign of this dynasty, the monarchs patronized art and architecture religion 
and literature. In this paper we shall focus on the socio-cultural aspect as reflected in GV. 


1.0 Gitagovinda 


Gitagovinda is considered as a lyric poetry which is unique in its style from the 
viewpoint of its melodious songs based on the divine love of Radha and Krsna. It has twelve 
cantos, twenty four songs and seventy two verses. In the beginning of the GV Jayadeva has 
hinted upon it as a Pravandha kavya.? It has more musical content with visual possibilities 
which may be called as a Yatra type of performance composed in Odissi styles depicting 
the cult of Radha and Krsna. The subject matter of the work is definitely a Sanskritised 
lyrical drama dating from the 12th century A.D. This might have been through the local 
form of natya style which is called as 1719, dest-natya or gitinatya depicting the love of 
Radha and Krsna coming from the Puranic source like Srimad Bhagavata, Rasapaiicadhyayl 
etc. 


1.1 Madhava Cult 

Jayadeva was a great devotee of Madhava. The historical background of the subject 
matter if we look. we see that he introduced Radha and Madhava cult along with dasavatara 
cult bringing from the great Puranic tradition and presenting it in a more stylistic manner. 
His god is Lord Krsna, the Madhava and hence he starts his work with the benediction to 
Radha-Madhava- 
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मेधैर्मेदुरमम्बरं वनभुवः श्यामास्तमालदुमै- 

नक्तं भीरुरयं त्वमेव तदिमं राधे गृहं प्रापय। 
इत्थं नन्दनिदेशतश्चलितयोः प्रत्यध्वकुञ्जद्रुमं 
राधामाधवयोर्जयन्ति यमुनाकूले रहःकेलयः॥ 


Poet Jayadeva was mad after Madhava. GV is virtually a historical text unveiling the 
Radha-Madhava or Radha-Krsna cult by describing through his poetic compositions. The 
Madhava cult is historically proved to be in existence in Orissa from seventh or eighth 
century A.D. This got historical importance and gained momentum from the time of Jayadeva.? 
This was so because, his birth place, the Praci-valley is full of Madhava temples of the 
pre-Ganga periods, where we get twelve famous Madhavas as one visits the compound of 
the Sobhanegvara temple of the Niali Sasana on the river bank of Pract which is very near 
from the Kenduli Sasana*. So, it is clearly evident that Jayadeva was much devoted to the 
Madhava cult and deeply engrossed himself into the devotional worship as a result of which 
such a beautiful devotion song he could compose and present through his GV. 


1.2 Avatàras 


In the GV we get a better picture of socio-cultural life of the then society. Jayadeva 
popularised the Radha-Madhava cult whose praise towards Krsna or Visnu came spontaneously 
as the dasavatara tradition. These ten avataras-incarnations-was much famous in Orissa 
during his time and even before his time. These incarnations starting from Fish, Tortoise, 
Boar, Man-lion, Vamana, Parasurama, Rama, Balarama, Buddha and Kalki shows the process 
of evolution. The concept of incarnation is quite interesting to see the gradual development 
of the process of evolution from the water. All these are different avataras of Lord Visnu 
who is all in all, the Almighty who takes different forms in order to come to the earth when 
there is crisis. Both Visnu and Krsna are depicted differently by various names like- 
Madhusüdana, Madhava, Narayana, Mukunda, Kesava, Vanamali, Janardana, Vasudeva, 
Damodara’. This shows the great influence of Puranic literature and particularly Brahma- 
Vaivarta and Srimad Bhagavata on GV. The Madhava cult as discussed earlier refers to the 
essence of Vaisnava philosophy. This Visnu or Krsna was later identified as Jagadisa or 
Jagannatha of Puri and frequently mentioned as Jaya Jagadisa hare. 


2.1 Yatra Tradition 


The GV. has a unique feature of melodious presentation with drama. In Orissa, Yatra 
or various Lilas were performed at that time and even now, like Krsnalila, Ramalrla. These 
are regarded as the traditional theatre forms of Orissa. GV is a dramatized version of one 
day and two nights incident between Krsna and Radha which is enacted from an evening; 
continuing to the end of next night and again continuing throughout the day. It is clearly 
seen that the whole incident is visually represented through the dance performances of his 
beloved wife Padmavati. The poet wanted here to dance to the tuning of his songs in 
accordance with the praise of his Lord Jagadisa-Krsna or Jagannatha. This dance nrtta, or 
nrtya is combined with body and mind which can be compared with that of abhinaya of the 
present Odissi dance form. 
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2.2 Society 


The social status revealed at that period through GV is noteworthy. There are mentions 
about various types of resorts like Kufjas, viz., latakurja, kufjanilaya, nibhrtanikuija, 
banjulatakunya, etc. These places were used generally for sports and love making or meeting 
places of nayaka and nayika. The whole incident or love takes place on the bank of the river 
Yamuna, inside the tamalakunja. This situation is charged with romantic scene with the 
sweet fragrance coming from the creepers like madhavi, malati, madhu and kesara, kadamba, 
tamala, amra, asoka flowers. Both Krsna and Radha appear with her friend on the stage 
depicting various moods. The story is presented through twelve chapters with melodious songs. 


2.3 Caste 

In GV we find several types of varnas mentioned viz., Brahmins, Ksatriyas, Surakula 
"Gods of high order’; Yadukula ‘cowherds’, Candala, Abhira ‘cowherds’ etc. The (sages). 
munis were highly respected in the society. The dancers were regarded as a separate type 
of sub-castes called vivudha-jauvata ‘temple-maids". 


2.4 Beauty 
As the GV describes the sweet love of Radha and Krsna, the beauty of men and women 
is also narrated with various costumes. The application of several costumes like clothes 
having various shades of colour, viz., white, blue, yellow, golden and red are seen. The 
ornaments are avatamsa ‘a peacock-feathered head girdle rounded like a lotus type’: maiijira, 
nüpura, ‘foot ornament’: kinkini *waist-belt' which produces sounds; kundala 'ear-ring; 
valaya ‘bangle’ etc. Along with various garlands, ornaments’ and decorations of different 
parts of the body are often mentioned like-tilaka alaktaka ‘red colour paint on the feet’, 
kajvala ‘collerium for eyes’, sandal paste and kasturi for breast are also used as decorating 
materials. Various paintings also find a place there in GV like that of lovers and beloved 
which were done with the help of kajvala, kasturi, kunkuma, alaktaka and red colour. The 
body painting was also done and frequently women used to paint their breasts with sandal 
wood paste and leaves. They also used to have decorated their body with perfumes like 
kafamani ‘water mixed perfumes’, mrgamada and malayardja ‘camphor powder’. Both 
Krsna and Radha are shown as fine examples of ideal beauty of the then society. Regarding 
this, there are very charming descriptions throughout the text. Various gems and stones are 
also mentioned like mani, ndgamani, marakatamani which were adding beauty to the nayaka 
and nayikas. To sleep. the beds of various types are seen viz., kusumasajya ‘flower bed’, 
sajalanali nidalasilitasayana ‘fresh lotus bed’ and kisalayasajya ‘tender leaves bed’. As the 
love affairs described in a lucid style, Jayadeva takes the sexual pleasure to the high standard 
which is incomparable. Various narrations regarding amorous pleasures (sports) are described 
like applying decorative elements to both and getting pleasure out of it. In love affair, man 
and woman are inseparable, hence, Jayadeva describes that the family life should be such 
that nobody can separate one from the other. Hence, conjugal life also gets a better place 
with high stature and treated as ideal with —- surrender. 


2.5 Various Deities and Demons 
As we get the influence of Madhava cult, the name Krsna is occurring many times. But 
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we also get names of other deities viz., Hara, Kandarpa, Siva, Vasava ‘Indra’, Candra, 
Dinamani ‘Sun’, Asvinikumaàra, Kamala ‘Laksmi’, Rohini ‘concert of Balarama’. Besides 
this demons also find a place. Those are-Dasamukha, Madhukaitabha, Hiranyakasipu, Kesi, 
Murasura, Pütanà, Vali, Sambara, etc. As various avataras are mentioned so also related 
demons associated with them are also described. The influence of Puranas like Bhagavata, 
Harivamsa and Ramayana cannot be denied. 


3.1 Nature and Environment 


GV mentions love as the main sentiment and in order to have it more successfully, 
Jayadeva mentions various forests, groves, flowers, mountains, clouds, trees, creepers, 
frequently. The river Yamuna! is the place near which all such natural surroundings are 
mentioned. Those are Vrndavana, Malayavana, Mrgakanana, Yamunapulinavana, having 
trees and creepers like àmra, asoka, kadamba, tamala, vetasa, candana, rambhaphala, kendu, 
vilva, madhavi, ketaki, vakula, kunda, malli, malati, etc.!!. The birds and animals also are 
seen to be interesting which find a prominent place viz. pika, cakravaka, madhukara, marala, 
valaka, karabha, sárdüla, makara, mrga, etc. 


32 Cultural Aspects 


The influence of the Radha-Krsna theme dominated all sections of people of the State 
of Orissa as it is seen in GV. It is a masterpiece of literary composition of a great poet who 
laid much emphasis of prema and bhakti endowed with sweet, simple and melodious words 
and remains still unparalleled in the entire Sanskrit literature. As the text is divided into 12 
cantos, 24 prabandhas or songs and 77(72) verses, out of that the first and tenth prabandha 
contain eleven and five stanzas respectively. However, the rest of the 22 prabandhas contain 
eight stanzas each which are called astapadis. In the text, Jayadeva mentions the names of 
ten ragas, viz., Malava, Gujjari or Gurjari, Varada, Karnata, Bhairava, Vasanta, desi or 
desi-varadi, desyaka'*. As it is a lyrical poetry, music and dance are very significant in 
nature throughout the text. The whole gandharvakala is very much depicting the social life 
and customs of the society. The musical instruments mentioned by Jayadeva are-bansr, 
‘flute’, tala, benu, karatala, dindima ‘drum’, nüpura ‘bangle’ creating sounds, kinkint (waist- 
girdle creating sounds). 


Lord Krsna in his usual style uses a circular peacock feather on his head, garland of 
various flowers around his neck, bangles on his hand and waist, with flute on his hand. The 
GV tradition has influenced the life style of the people of Orissa". The palm-leaf manuscripts 
ofthe text have been deified and worshipped as Lord Jagannatha or Lord Visnu. Hence there 
are a number of GV manuscripts available in Orissa. Not only that, the GV tradition has 
influenced the Oriya literature so much that the Rasalila or Krsnalila became the subject 
matter of many Oriya poets and prema along with bhakti took the same line as did the GV, 
In its rasa and bhavaspigara perfectly. Hence we get many imitations of GV in the Oriya 
literature. The singing and dancing of GV was a tradition widely accepted and linked much 
to Sri Jagannatha cult of Purusottama ksetra, Puri. There are also many illustrated palm-leaf 
manuscripts available in the collections of Orissa State Museum, which speak volumes 


299 


CC-0. Gurukul Kangri Collection, Haridwar 


LL LS RLLL.À LCOREEÉEEEEEETTÍLLILILLIIILIIÁIIILÓÍZÍIÍZ'Z][(ZZXZXZEXMNBSEEMELLUEuL————- | प 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


regarding the popularity of art, music, dance and painting depicting the Radha-Madhava cult 
and dasavatara illustration.' Not only in India but also outside we find such illustrated 
manuscripts which have been widely circulated. The GV tradition was so popular in Orissa 
that it was imitated afterwards and various texts having the same name also were composed 
viz., Abhinava-Gitagovinda of King Purusottama (1480 A.D.), Grta-Gaurisa or Gita Gauripati 
of Bhanudatta of Mithila (1320 A.D.); Jagannathavallabhanataka of Rayaramananda (1500 
A.D.); Srigara Rasanandana of Vitthalesvara (1530 A.D.); Mukundavilasa Mahakavyam of 
Jatindra Raghuttama Tirtha (1667 A.D.) and many more. 

Jayadeva influenced the Vaisnava tradition of Orissa in particular and other states in 
general. For popularisation of the Radha-Krsna cult many Gopinatha temples were erected 
in Orissa. The GV tradition also institutionalized the devadasi tradition of a woman fully 
dedicated to perform dance inside the temple. This Devadasi tradition is very much connected 
with the temple culture of Orissa and other states as well, hence in inscriptions we get such 
references. And specially in Orissan temple art we get dancing places called nafamandapa 
or nafamandira a special structure for dance performance. The continued devadas tradition 
was much advocated by Padmavati, the wife of Jayadeva who was dedicated by her fatter 
to Lord Jagannatha as devadasi from South India. 


4.0 Conclusion 

From the above discussion we may conclude that— 
(1) The GV. of Jayadeva is so popular and connected with the socio-cultural life of Orissan 

people, it cannot be separated from the tradition of Orissa. 

(i) Jayadeva popularised Vaisnavism through Radha-Krsna cult in Orissa no doubt, but 
influenced other states like Bengal very much. 

(ii) The birth place of Jayadeva is now not a problem to be argued as he belongs to Orissa 
and Praci valley tradition speaks a lot about him. 

(iv) Moreover, Orissan art, music, dance, literature have been much influenced by Jayadeva's 
GV which is seen in the life pattern of Orissan people. 

(v) The GV can be very well accepted as a source book on art, music, dance, drama, 
history and painting. 


References & Notes 


l. Jagannathapuri-prante dese caivatkalabhidhe 
kanduvilva iti khyato gramo brahmanasankulahsk 
tatrotkale dvijo jato jayadeva iti srutah 
vidyabhyasa-ratah santah purugottamapüjakahsksk 

2. GV, Canto 12, And also Parasara is the friend and relative of Jayadeva. 


3. GV, Canto 1, verse 2. E in 
4. The Madhava cult is very famous in Orissa. Madhava is a name of Lord p is very mes 
Orissan Temple Art and Architecture. This name occurs frequently in the text GV, than any other n 


of Lord Visnu. 
300 


CC-0. Gurukul Kangri Collection, Haridwar 


Sri Jayadeva Caritam, verses 2-3. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


cn 
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which are of 9th century A.D. 

6. "The last Süryavamsi Gajapati Prataparudra Deva (1497-1535) A.D., who was a great admirer of the 
Gitagovinda, established a big Sasana near the Kenduli Sasana for the settlement of the Brahmins of the 
locality which still exists by the name of Prataparudrapur Sasana”. The Gitagovinda Mahakavyam, 
Introduction, p. 22 

7. Out of those, the name Vanamaàli is very popular and hence parents like to name their son by Vanamali 
(in Oriya Banamali) in Orissa. The history also proves the fact that there is a temple where the Lord is 
Vanamali near Jayadeva's birth-place, “At a short distance from the Kenduvilva Sasana, still stands 
Vanamalipur Sasana, the abode of Vanamaii, on the left bank of the Kusabhadra river, who was emotionally 
described as *Candancarcitanila kalevara-pitavasana vanamalI* by the saintly poet in the first canto of his 
work". The Gitagovinda Mahakavyam, p. 24. 

8. Vivudhayauvata is a caste of temple-dancers. GV Canto 10. 

9. The mention of various names of ornaments like-kundala, nüpura, rasand, manjira, and hara etc. are very | 
commonly used by the dancers of Orissa and also are known by the same name in regional language too. | 

10. Vrndavana vipina parisara parigata yamuna-jalapite (GV 1.3.7.) where Jayadeva composed this Kavya. In | 
order to recollect the name of Lord Hari there is a river called Yamuna in the district of Puri. Hence, we 
get Yamuna-pulin-vana in the seventh canto, the Vetasavana (forest of canes) is abundant in the district 
of Puri. | 

||. The rural Orissa have these trees and plants plenty in number. | 

These ragas find an unique place in the Odissi songs of Oriya literature. 

13. The GV (1.4) quotes Govardhanacarya who is regarded as an Orissan author proved historically (11th | 
century A.D.) and brother of Udayana and Balabhadra. Cf. GV ed. by Dr. Bhagavan Panda, Introduction p. 50. | 

14. The dasavatara paintings which is a common painting in the Orissan Art is very prominent and famous 
in the palm-leaf, Ganjapa and Pafacitra paintings of Puri district of Orissa which is still a common | 

| 


prevalent practice. 
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The Naked Sages and the Pramnas 


Bongard-Levin G.M., Bukharin M.D. 


The reflection of the Indian philosophical tradition in the writings of the Classical 
authors is put, basically, in connection with meeting of Alexander the Great with naked 
sages and the data of Megasthenes, their status as of professional wise men and their 
doctrine practically was not analysed at all. The peculiarity of the given plot is that the 
information about Indian philosophy and its brightest representatives was actively borrowed 
from one writing into another, and, for example, Megasthenes, certainly, was well aware of 
experience of his predecessors from an environment of Alexander’ dialogue with the Indian 
wise men. 


Not so much time elapsed between his visits to Poros and Chandragupta Maurya! and 
Indian campaign of Alexander for there were any basic changes in the philosophical process 
itself. However, considering this material, it is necessary to stipulate every time, what data 
comes from the valley of Indus from the companions of Alexander, and what comes from 
another region—Eastern India. The doctrine of numerous Indian philosophical schools practised 
in different regions strongly differed. Therefore before we carry out the analysis of Classical 
tradition about Indian naked sages, it is completely necessary to give a very brief outline 
of Indian religious-philosophical currents by the end of the 3rd B.C. By the time of 
Megasthenes’ stay in India the Pramana currents were not yet separated far enough from 
each other to attract attention of a foreigner. This well corresponds to the data of Indian 
sources." 


In Northeast of India Brahmanical influence was strong, that was well known, as to 
Megasthenes, as well as to those authors, who participated in the campaign of Alexander’. 
However, there is some information that already in early Mauryan times in the Northeast 
regions of India influence of Buddhism had considerably increased, that this region was a 
kind of a starting point of Buddhist missions to southern regions of India.* 


Considering who were these new teachers, one may see that, by the data of Buddhist 
sources, it is possible to separate precisely the supporters of strict ascetism, so-called tapasvins, 
living by alms under a certain leader, and another, more moderate school of Parivrajakas, 
members of rather free communities of both Brahmanical and oppositional character, who 
were coming together basically during the rains and spending time in group movement on 
the North Indian areas. It is interesting to note, that the four of six famous heretical teachers 
of the Buddha epoch belonged to severe ascetics-ajivikas, famous-besides naked way of 
life-by practising difficult asanas, strict vegetarianism and adherence to ahimsa. Caio 
set of problems discussed by parivrajakas, was eternity and limits of the world, post-morta 
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existence, identity of animating principle and body. The closest advisers of the kings of 
Northeast India in late Vedic epoch were those who adhered to non-brahmanical orientation. 


In the writing of Classical authors on the Indian philosophers the greatest interest in 
historiography (both Classical and Indological) attracted the naked sages, whose description 
is given practically by all authors by and large touching Indian history. This theme is 
investigated well enough, especially in later sources; Climent of Alexandria, Porthirius, 
Bardaisan’. Practically all ancient authors unambiguously connect the description of the 
naked sages to the Northwest of India, since it is given by the followers of Alexander in his 
Indian campaign’. As to the reality of meeting of Alexander the Great with the Indian wise 
men near Taxila there are different points of view; on the one hand, they admit, that there 
is nothing impossible in it’, on the other hand, there is an opposite opinion”. However, it 
is based only on more or less courageous assumptions. Modern researchers agree that - 
Onesicritus, who gave the most important information on this matter, has strongly exaggerated 
his own role. He mustn’t conduct disputes with the philosophers, but only establish the 
contact with them for Alexander. Nevertheless, G. Hansen thinks, that without Onesicritus 
our knowledge about cynism of the time of Alexander were essentially less, and ideas of 
Dandamis retold by Onesicritus, do not contain any Indian wisdom, but-current Greek 
topics of popular stoic and cynic philosophy”, the witty answers of the naked sages, given 
to Alexander, do contain nothing of any deep philosophy. In historiography there are even 
more categorical statements that Onesicritus has presented Indian ascetics as an alive example 
of cynic idea.!! 


The way of life of Indian ascetics is one of the main curiosities met by Alexander the | 
Great in India. This phenomenon had no analogue in the Greek world, therefore it is no 
wonder, that the Greeks have become interested in it. Probably, it would be more correct to 
raise the question about interest of the Greek writers not so much to an image of life of the 
ascetics as a whole, but to its two points: naked way of life and Yoga practice: these two 
aspects are most frequently discussed by them. 


Modern Indology accepts the identification of Indian naked sages with the followers 
of each of the basic religious school of ancient India. It is necessary to agree with opinion 
of V.K. Shokhin, according to which, any researcher wishing to identify the naked sages on F 
the basis of information of Megasthenes, who divided Indian philosophers in Brahmanas and 5 
Sramanas (Strabo. XV.I. 59), will be disappointed: both Brahmanas and Sramanas of 
Megasthenes are given similar features. The medieval descriptions of the doctrine of the 
naked ascetics do not contain anything specifically Indian and consequently hardly can help = 
with defining their teaching!?. However it is impossible to agree with Shokhin in rejecting 
a priori of any opportunity that the followers of Buddhism could also be called the naked 
sages: among distinctive attributes of the nude philosophers there is nothing specifically 
Buddhist: respect of the teacher, any cult objects (such as stüpa), monastic assemblies, 
yellow clothes. The question must be discussed in another direction: whether among 
distinctive attributes of the naked sages there is something that can be referred to Buddhists? 
The attention of the Greek authors, who described the Indian wise men, was attracted first 
of all by their nakedness and ascetism, and only after that by their doctrine. 
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We already said, that the data of Strabo about Sramanas (XV.1.60) remind the description 
of the vagrant Jaina ascetics, going from village to village in search for alms'*, we connected 
those nude wise men with the Jaina monks, stipulating, that the atmosphere itself reminds 
mostly the Brahmanical ascetics!’. The Sramanas can be seen as Buddhists, who, as Pramanas 
of Strabo, challenged the validity of Brahmanical tradition!$. 


The original point of view on a question on an identification of Indian ascetics with 
any religious—philosophical school has been expressed by J. Sedlar. She thinks, that ascetics 
described by the Greek authors could include the representatives of Brahmanical doctrines 
as well. In her opinion, the Greeks in general could think, that Brahmanas lead only ascetic 
way of life, and Megasthenes by his ramanas, could designate on ascetic of any class, 
without definition of their ideological principles, having correctly transferred main sense of 
the term ramana ascetic. Thus, the identification of them with Buddhists or Jainas has, in 
her opinion, no foundation'’. Certainly, among those ascetics the representatives of 
Brahmanical doctrines could be included. However, Sedlar misses the fact that Megasthenes 
was completely certain to the division of the Indian philosophers into Brahmanas and Sramanas 
(Strab. XV.1.59) so, that they could not be referred to as one group. The concept of ascetic 
cannot be the major sense of the term ramana, it means trying, applying efforts, aspiring. 
Nearchus also says, that the certain part of Brahmanas carries out state affairs (Strab. 
XV.1.66), that hardly corresponds with ascetic way of life. 


Identifying the naked sages V.K. Shokhin carries out the analysis of the data of Classical 
and Medieval tradition by several basic attributes of the nude ascetics in Indian and non—Indian 
tradition. As to the organisation of the community of the naked sages he thinks, that it 
reminds more vagrant narrow group of the Ajivikas and that of the currents, close to them, 
led by a teacher. Nakedness also specifies them. However Jainas- Digambaras also gave a 
vow of nakedness. The self-restriction in the property is an indispensable condition of way 
of life of Brahmanical forest ascetics, ajivikas and Jainas-Digambaras, vegetarianism can be 
referred to the followers of the same three schools, no less than ahimsa, that is also a 
distinctive attribute of all religious directions of India. The description of the family relations 
of the Indian philosophers, that of Yoga practice does not give any exact answer to the 
question of their doctrinal belonging: the women could follow all considered religious 
communities. Praying and sacrifices specify on Brahmanical ascetics, guessing can be referred 
to distinctive attributes of any of the above mentioned schools. The majority of the mentioned 
attributes can be referred to ajivikas and Jainas: with them he prefers to correlate Indian 
naked sages. 


One of the most significant recent works devoted to reflection of the Indian philosophy 
in Classical tradition, is the article by Paul Le Valey “What Did the Gymnosophists 
Believe?" !? On vast material-both of Classical and Indian sources-he looks for the parallels 
between the doctrine of naked sages and Greek scepticism, showing the ways of penetration 
of ideas of this doctrine from India in the Classical world. The sense of Le Valey's article 
is the following: the ideas Pyrrho, the founder of scepticism coincided with ideas of Sañjaya, 
one of the main six Pramana teachers of the time of the Buddha in their logic, namely in 
application of quadrilemme in discussion, that Pyrrho could borrow from the doctrine of 
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Sanjaya, and also in definition of the final aim of philosophy: atharaxy of Pyrrho and 
liberation from pleasures and grieves of the naked sages. As it is known, Pyrrho took part 
in the Indian campaign of Alexander the Great and had contacts with them, proving typological 
similarity of the doctrines of Safijaya and Pyrrho, then follows the conclusion about similarity 
of the doctrines of Safijaya and naked sages. Le Valey thinks, that “only through naked 
sages the line from Sanjaya to Pyrrho can be stretched”. Having identified the doctrine of 
Pyrrho and Safijaya on the basis of the only feature-similarity of their logic (the second 
attribute-final aim of philosophy—was taken already from the naked sages, not from Safijaya), 
the author, following the only one mention of meeting of Pyrrho with naked sages by 
Diogenus Laertius (IX. 61), equates his doctrine about logic to ideas of Safijaya. 


Developing further this theme, Le Valey is going to look for the influence of Sañjaya 
on naked sages in their aspiration to nakedness as well: both Pyrrho and Safijaya are the 
sceptics, in their logic, and also in the purpose of practical philosophy are features of 
similarity. Pyrrho was in India and met with naked sages, from which he could borrow his 
doctrine. There is indirect information, that Safijaya, propagandising his doctrine, did it, 
being nude. And as naked sages were his followers, that already is not challenged, nakedness 
was also borrowed from Safijaya. Hence, naked sages, whom one may call after Safijaya the | 
aghaikas (agnostics), were in principle his followers?!. | 


As to last statement, Le Valey has offered as an argument only a general description 
of Indian agnostics in Jaina and Buddhist tradition as resourceful disputers, arguing ideas 
contradicting to each other”. If referring to the naked sages the author means aphoristic 
answers of ten wise men to Alexander the Great, he recognises himself, that in these answers 
there is nothing from the Indian wisdom”. The image of concentrated and little communicative 
naked sages, who did not search themselves to meet with somebody, does not correspond 
in any way to the image of talkative dusputers, given to them in Buddhist tradition. It fits 
the best to so-called Pramanas, devoting themselves principally to discussions; even the 
Classical tradition itself distinguished them from naked sages, as was described by Strabo 
(XV. 1. 70). 


As a matter of fact, the question is reduced only to appearance of quadrilemme in the 
system of Pyrrho, that could be borrowed by him from Saüjaya. The probability that the 
similar way of logic reasoning could belong to several philosophical schools in India, is not 
taken into attention by the author; however it is known, that the Indian analogue of - 
quadrilemme- catuskotika-is the achievement of Buddhist thinking, and was used by many E 
groups of Pramanas, while as an innovation of the sceptics-followers of Sañjaya-may be 
considered the five fold scheme of negative predication in relation of each of alternatives 
of tetralemme?*—its direct opposition. In fact this similarity is incomplete, i.e., it cannot be 
considered as borrowing, then, not only followers of Safijaya, but also the those of Jainism 
can pretend that their ideas were transferred to Pyrrho-Le Valey himself speaks, that Jainism 
borrowed the way of its logic reasoning from Saiijaya^, and it includes not four, but seven 
elements, and only two of them in Pyrrho and Safijaya's teaching coincide as retold by the 
Jainas: <<may be yes» and <<can be not>>. Following Le Valey, we may recognize, that, 
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if Pyrrho borrowed something, this was only sceptical attitude to the ability of human 
knowledge: in ordinary life he did not follow his philosophical statements, Diogenus Laetius 
mentions the facts, completely contradicting to the teaching of the naked philosophers: 
Pyrrho followed the law and custom (IX. 61), that was for them completely unacceptable 
(Strabo XV. 1.65). Moreover, in the above quoted fragment there are some data which do 
not allow to postulate direct influence of the doctrine of the naked sages on Pyrrho: he only 
accompanied Anaxarches during his meetings with them, and an impetus for development 
of his scepticism was not any influence of the naked sages, but the retort of one of the Indians, 
reproached that he completely obeys the king, but affords to reproach others (IX. 61-63). 


P. Le Valey was going to show, that the teaching of the naked sages included some 
features peculiar to such religio—philosophical currents, as Jainism, Ajivikism, Lokayata. 
Similarity to Jainism was the <<applied>> ethics, the parallel for which he sees in clear 
accent of Jainism on ahimsa, also—already mentioned similarity of logic systems of the 
Jainas and the naked sages, taken from Safijaya’, that to Lokayata-denying of reincarnation 
or, at least, that fact, that the leaders of the naked sages did not consider important the idea 
of regeneration”. Nothing is known of the views of the nude wise men about what happens 
after death. Even the answer of one of them to Alexander, that there are more living 
beings, than dead, because the dead already do not exist (Plut. Alex. 64), cannot be useful 
here: he speaks only that the dead are not present among those who live, but nothing is said 
about the form of their post-mortal existence. As to the idea of reincarnation, we must not 
deny the existence of such an idea in the teaching of the naked sages only because we know 
nothing of it. 


The same can be said of the opinion that Aristobulos <<has mixed» naked sages with 
Brahmanas, describing two of them in the camp of Alexander (Strabo XV. 1.61), since this 
fact does not fit the scheme offered by the author. Among modern researchers, who support 
the same point of view, to which refers Le Valey, only M.S. Brown is known. Meanwhile, 
one of fragments of the Indika of Arrian may be considered as saying that significant part 
of nude wise men was the Brahmanical ascetics.?? 


Summing up the definitions of the naked sages as a whole by P.Le Valey, one may say 
that this was growing changing philosophical group open for new ideas, standing between 
Jainas and followers of Lokayata with small additions from Ajivikism and Buddhism”. 
Thus, the author pretends to have presented an unknown fact on the Indian sources’s separate 
philosophical current. In his opinion, the followers of the teaching of the naked sages then 
were dissolved among the supporters of Lokāyata and Ajivikism?!, that had to explain the 
absence of any information about them, as of separate teaching. However, judging from the 
above submitted analysis, we may be little optimistic: to the Jainas the naked sages are 
similar in their nakedness??, and not all the branches of Jainism shared this way of life. The 
fact that the naked sages shared the logic doctrine of Jainism remained argumentum ex 
silencio: there was nobody else to do it except them. 

It is interesting to note, that in the writings of Classical authors there is not enough 
information on the actual doctrine of the naked sages. Practically all available information 
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concerns their unusual way of life and organisation of their communities. The explanation 
is that the companions of Alexander the Great were little interested in their doctrine ? At 
the same time Megasthenes tells quite a lot of peculiarities of the doctrine of the philosophers, 
and his information of the Pramnas concerns only the forms of their organisation and 
activity. From his Indika—as to their doctrine-the only fact is known that this school is not 
free from the usual stories about Aid, since these stories develop purity and sanctity (Strab. 
XV.1.60).° 


We think it possible to make the following conclusion: there is no need to run into 
excessive suspiciousness and to see in the naked sages only the cynics, presented by 
Onesicritus in the Indian context. In the data of Classical literature about naked sages one 
may distinguish some information of the Indian sources. However, attempts to determine 
unequivocally the naked sages, as the adherents of any religio-philosophical current 
authentically known on the basis of the information of local tradition, may not have any 
success, since the authors of the writings about India who have come with army of Alexander 
or arrived with embassies soon afterwards, were interested not in the present or past of local 
philosophy, but in other subjects. From the above presented points of view the most objective 
is the opinion of V.K. Shokhin; it is not excessively courageous and proved enough. 


Describing the Indian philosophers Strabo mentions besides division of Brahmanas and 
Garmanas, the division on Brahmanas and Pramanas, not naming directly the author of this 
information (Strab. XV. 1. 70). However, describing way of their life, he mentions, that 
Pramanas are engaged in asceticism, practising in endurance till 37 years, as I [i.e., Strabo] | 
already said above (Strabo XV.1.70). The last words can specify only to the fragment from 
the Indika of Megasthenes, quoted by Strabo while describing the way of life of the 
philosophers-Brahmanas, when he says, that the last conduct an ascetic way of life within 
37 years (Strabo XV.1.59). Probably, Strabo, concerning the information on the Indian 
philosophers and their doctrines extremely scornfully and with the large mistrust (SV.1.58—59), 
has not distinguished, who lives thus 37 years, and who up to 37. However, we may say that 
the author of the information of the way of life and doctrine of the philosophers-Brahmanas 
and Pramnas was one and the same man, i.e., Megasthenes.?? 


As to the identification of so called Pramnas there are the following opinions: 
<<Pramnas>> is the spoiled form of Garmanas, and the true one is-Sragarmanas. 


Earlier we marked out certain parallels between the description of the pramnas in 
Classical tradition and the attitude to the Brahmanas and their doctrine fixed in some 
Buddhist texts??. It is necessary to note, that the word in no way is connected with something, 
showing the belonging of the Pramnas to the Buddhism. It is known, that Buddha ignored 
public debates and liked conversations in calm places, having formulated the attitude to 
public debate as follows: When the dispute began, the wise man should not intervene", i.e 
in daily life outside community a Buddhist was recommended to avoid discussions with 
anybody. It is interesting, that the Buddhist tradition itself precisely associates the concept 
Lokayata with activity of the disputers, skilful in verbal shifts for a refutation of any point 
of view of the opponent without disclosing their own 
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This information well corresponds to the idea of W. Halbfass. In the Laws of Manu a 
certain connoisseur of the sciences of the argument—hetusastra, is mentioned. This, in case 
it let him neglect the Vedas and Dharmasastras, should be expelled from the community of 
dvijas as deniernastika??. Though there were some groups of disputers, whose description is 
similar to the way of presentation of the pramnas by Strabo, some of them cannot be 
considered. So, for example, Vetantavadins tempted by their bicorn questions (any answer 
resulted in defeat of the opponent), not the Brahmanas, but the Buddha??. The Buddhist and 
Jaina texts presented four groups of the sceptics, separating, thus, themselves from them, 
giving them the general name aman vikkhap ka*!. Ajivikas are not mentioned and cannot 
be mentioned in this connection: their doctrine meant an absolute inefficiency of any action, 
whereas, following the data of Buddhist and Jaina sources, the sceptics professed ideals of 
tranquillity and moral cleanliness, that may correspond to the active ethical position of the 
naked sages”. 


We suppose, that the followers of Lokayata or of the doctrine close to it, could become 
the prototypes of the pramnas: among those who were called nastika lokayatikas occupied 
one of the leading places, since they denied not only the authority of the Vedas, but also the 
existence of the gods; the ways of their arguments were based only on discussion and 
rational substantiation. It is possible with certainty to speak about influence of Lokayata at 
the Maurya court. The active polemic of the lokayatikas with the followers of the Vedas on 
the most important questions turning into sneers, is present already in the Chandogya-upanis 
ad and goes as one of the most significant themes all through history of Brahmanism down 
to the 14th century. Like the followers of Sañjaya, the lokayatikas were professional 
disputers, logically denying reasons of the opponents. The pramnas in the description of 
Megasthenes, the followers of Lokayata mocked at the Brahmanical interpretation of the 
phenomena of nature ^. There are indirect data that lokayatikas were against any forms of 
asceticism and killing of flesh’, that, apparently, does not fit the information of Megasthenes 
about exercises of the nude pramnas in endurance (Strab. XV.1.70000). However, this fragment 
of Geography of Strabo, as already told above, cannot be considered as transmitting the 
exact information of Megasthenes: in this question Strabo has mixed the nude pramnas, 
engaging in asceticism till 37 years, with the philosophers-Brahmanas, who conducted 
ascetic way of life within 37 years, what specifies Strabo himself (XV.1.70). 


As to ethic, lokayatika they opposed not only Brahmanism, but also the followers of 
principle Pramana teaching-Buddhism and Jainism’, probably this was the reason why 
pramanas were separated from garmanas, i.e., Pramanas. Nakedness of the followers of 
Safijaya may be related to the nakedness not of the naked sages, but of the naked pramnas, 
mentioned by Megasthenes (Strabo XV.1.70). Though Safijaya is the only one of the followers 
of scepticism, whose existence is authentically established on the data of the Indian tradition’, 
one may think it possible to speak that under the pramnas of Megasthenes the followers of 
the whole direction of the Indian philosophy are meant its followers were i.e. those who, 
first of all, adhered to rational knowledge opposed any religious authority—followers of 
scepticism and lokayata could be included in it, but bearer of prajna: this ethymology fits 
its best as historically as well phonetically, the spoken language was one of Prakrit dialects: 
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so we should analyse not Sanskrit, but Prakrit forms. So, if one puts a question of borrowing 
ideas of Pyrrho from India, it would be more pertinent to use for the analysis the data of 
the pramnas-sceptics. 
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Yajfia : The Core of Indian World-View 
in its Changing Patterns 


Uma Marina Vesci 


1. The term Yajfia comes from the Sanskrit root yaj, meaning ‘worship’ and it specially 
refers to a series of ritualisitic performances that can fairly be translated with the Latin-derived 
term Sacrifice. Also this name enhances the inherent idea of Action, composed as it is by 
the word “sacrum” and "facere" (sacrificium), exactly like the other common Sanskrit word 
used for the above mentioned set of rites Karman. The main characteristic of the Yajna was 
that of offering materials into the Sacred Fire, both to be purified and transformed by 
cooking and then, after that, to be finally delivered to the Divinities through its total burning.! 
Only that Yajna, differently to its Latin counterpart, does not refer to regular State Cults,” 
but to a set of sacred performances (such as different kinds of Soma Pressings, the royal 
Rajastya, the equally kingly Asvamedha, or the simpler Agnihotra, Amavasya and 
Pürnamasya, and the like)? which are undertaken by specific private offerers (the Yajamanas) 
for personal aims. It is true that such Yajamanas came from among the powerful and wealthy 
people, belonging to the high castes and often representing a more or less large portion of 
subjects or servants (such as kings, princes, vassals, or very rich merchants), but it is also 
a fact that, when any one of them engaged himself (with his wife, whose presence was a 
must) in such performances, it was always prompted by some special personal need; be it 
the obtaining of a son, or, as in the case of a king, the show of political power or coronation, 
or the desire to acquire more wealth or an immortal body with which to enter heaven. In 
principle, then, the so-called “represented people” are not supposed to share in the benefits, 
not even from a religious point of view. And, in fact, they do not share at all the sacrificial 
offerings (which are only meant for the gods, with the left-overs strictly reserved to the 
Yajamana and his wife). 


These rites are, therefore, (a) occasional, (b) performed for personal reasons by single 
sponsors, and (c) deemed to obtain something concrete, generally material and worldly. 
Because of these characteristics, its performances too entail some uncommon procedures, 
that is, uncommon from the point of view of a national religion involving the participation 
of the people as a whole as is the case in practically all religions of the world, the “Pauranic” 
India included. First of all, the Yajfias required a special place; they were not in palaces or 
houses or temples, but were performed on appositely constructed altars, with specific 
Fire-places of different forms according to their proper use, special ‘thrones’ for Soma (in 
a Soma Pressing Ceremony), and so on.* And when the whole complex of the Sacred Action 
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performed came to an end—because, being offered for specific purposes, it had to terminate 
once the prescribed time was over or the aim obtained or supposed to be on the way to be 
obtained (so much so that even in later sacred literature an excess of offering was condemned 
as impious)—the altar complex too had to be destroyed after the conclusion of the rite. Then, 
being the concern of single ‘sponsors’, they may involve selected groups of invited people 
and a few external spectators. But even in this case, due to the extreme sacredness of the 
Action concerned, the partaking in the sacrificial offering, as just seen, was strictly limited 
to the Yajamana and his wife. The others were entertained only with ‘profane’ food cooked 
apart, including the Brahmanas who, nevertheless, got their nourishment prepared on a 
special fire-place on the altar (the Daksina Agni in the form of a half circle).® Thus, Yajfia 
never was a common popular festive occasion as generally religious ceremonies are. For all 
these reasons, and others that it is futile to mention here, the Yajria rituals, though indubitably 
important, spectacular, appealing and commanding due respect, should rather be expected 
to have been regarded as being on the margins of the traditional religion of the Indic and 
Vedic people. However, the truth appears to have been just the opposite. 


Perhaps, due to the great ritualistic difficulties involved in their performances and to 

the social importance of the Yajamanas concerned, these performances, though anomalous 
with respect to their possible “public utility", gave rise to a huge sacred literature represented 
by the Brahmanas (with their own internal divisions) and the Sütras; the latter devoted to 
detailed descriptions of the rituals and the former to interpret their meaning and to connect 
them with the hymns which were recited along with the act of pouring offerings on Agni.’ 
These hymns were in part newly composed for specific occasions (as often found in the 
hymns themselves) and collected in the Yajurveda Samhita, but many also were ancient 
hymns (as those in the Rgveda) recollected and rearranged for use in the rituals. Such hymns 
were represented by the priests who transmitted them through memory and who were given 
special places for their recitations in the course of these occasional but important celebrations. 
One may be led to infer that it was because of this great literature, entirely devoted to such 
special sacrificial actions, that these occasional performances were raised to the high status 
of representing the Sacred Karman par excellence and the entire Wisdom of the Vedic 
Cosmologies and Cosmogonies (in plural because each main Ceremony had its own) in their 
universal and creative dynamism. Contrary to what is seen to happen in many a religion of 
the world, even in those which were “revealed” by the preachings of highly charismatic 
founders, * namely, that their “truth” was disclosed “85 a whole” directly from “Above” and 
only then interpreted along the ages by theologians and philosophers, in the Vedic ritual 
texts, the Brahmanas, are witnessed endless discussions, controversies and arguments of the 
sage-philosophers and the priests, among themselves and sometimes also with their royal 
patrons, about the problems arising over every single rite involved in the performances at 
hand, together with their connections with the Divine World they refer to and the stories 
-related to the other worldly.’ First Sacred Action serving as archetypal model. That 1s, 
perhaps, one of the reasons why Indians are so conscious that even the highest wisdom about 
their gods and spiritual world-view is the work of the human mind (a thing that throws 
modern Western thinkers into crisis of doubts and atheism). The only ‘remedy’ those sages 
could find, in order to satisfy the propensity of human nature to trust only a divine 
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self-disclosure, was to deify their main Rsis of the past, raising them to the height of the 
First Creative Principles. But in any case, they were also credited with being the recipients 
of a direct inner experience of the Absolute Reality looming in the Infinity, so that one can 
safely speak of a kind of Revelation for them too insofar as the Rsis were seen as the 
intermediaries of an Apauruseya Sacred Scripture. In the Brahmanas, one can also follow 
the trend of reasoning of the sage-theoreticians when they are looking for causes for possible 
failures in obtaining the desired results, or trying to find out devices to avoid difficulties 
between established procedures (appearing to miss their aims) and the necessity of changing 
them without damaging the entire Action or betraying the traditional patterns. Even these 
simpler discussions do not always remain at the mere practical level of immediate ritualistic 
corrections, but slowly lead to a gradual inner development not only in the Yajfias themselves 
but also and especially in their theoretical conception, until they reached the point of 
transforming the whole affair altogether into a divinized centre of the Brahmanical 
world-view?. And this is valid both for the Action itself, which emerges in the form of 
Prajapati (the personification both of the main Victim, of the Action as such and also of its | 
Receiver) combined together with his accompanying Words, the Mantras employed in the | 
concomitant recitations. Such Mantras are the Vac, or the Sabda, the Word, the Sound, l 
which reverberates in the Universe and becomes the inseparable helper of the Lord of ॥ 
creatures in his creation, forming with Him the primordial cosmic couple.'?. 


To summarize, one can see how this important sacred literature, though centered in a 
Sacred Action that practically had but a marginal place in the life and behaviour of Indian 
people, ended up by extolling it at the centre of its entire world-view to the point of i 
drastically changing the pattern of its previous divine pantheon and imposing a peculiar 
manner of thinking and representing the Universe which, in one way or another, continues 


: s : 
till today to permeate Indian thoughts and behaviours and provides the background of the 
. c . . f . E 

cultural unity of this multifarious country. | 
II l 

But at a given moment of their, fantastic career of creative thinking, when just at the | 


peak of their reasoning, the theoreticians of this fabulous development were overwhelmed 
by their own religious productions and discoveries. They found themselves engulfed in a 
process of deep spiritualization with respect to an Action that, by its very nature was aimed 
towards very earthly results. They were also flabbergasted by the unexpected results of some 
of their ritualistic devices (like, for instance, that of having to increase ritual heating in the 
boiling of milk in the Pravargya rite to ensure its deep thorough transformation in order to 
insert in it the power of creation)!', which had ended up by erasing, instead of strengthening, 
the barries built up to keeping in check pain and suffering hidden in the sacred performances 
themselves. The result was the emergence of the awareness of the unavoidable presence of 
those horrors at the very base of the created life." 


As a consequence, a few of these philosophers, especially some high personalities like 
Yajhavalkya, Uddalaka Aruni, and others—went through a further process of interiorization 
of their thinkings, transmuting the necessity of an actual performance of the Sacred Action 
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(the private Srauta Yajfia) into a subject of inner meditation and, ultimately, into a purely 
spiritualized means for attaining personal liberation, through a total identification of their 
Atman with the Universal Brahman. It must be borne in mind that Brahman, the name given 
to the Absolute Entity, originally was the term designating the ritual Sound accompanying 
the performances of the Srauta Yajfias. Here we have reached the main Mahavakya (the 
great sacred formula) that summarises the entire Upanisadic Wisdom: the equation of Atman 
with Brahman. This is also exemplified in the expression that only a “realized one in this 
very life” (Jivanmukta) can pronounce: “I am Brahman” (Aham Brahmasmi), which is also 
echoed by the other formula imparted from the Guru to his disciples: “you are That™—tat 
tvam asl. 


One may easily assume that these formulas can be considered the summation as well 
as the climax of the Upanisadic revolution inside the already theoretical construction of the 
Brahmanic world. But what appears really strange and just out of proportion is that such s.c. 
"revolution" came within a context that, as it was seen above, was: egalitarian, already 
theoretical to a great extent, and concerning the interiorization of some rituals which, although 
evidently important for the high members of that society, were, in all probability, no 
commonly shared by the bulk of the population. In theory, it should have remained the 
concern of the few individuals who had devised and experienced it. And yet, the case proved 
to the contrary. 


IH 


The fact is that this shift from a supposed performance of a Srauta Yajfia into a purely 
interiorized personal identification with an Absolute, stemming from an abstract interpretation 
of it, produced a real, effective and highly subversive spiritual revolution in the core of the 
Vedic religion as such. 


To put it in a schematic way, what happened was: 


(a) that the Yajfia itself was considered overpassed, but with it also the original worthiness 
of this earthly world (highly esteemed in the early Vedas) lost its standard and its appeal: 
so that (b) the main aim in Life also shifted from personal success within society, to a search 
for spiritualization and liberation (at least in the main religious trend, because, naturally, 
wordly concerns still continue to attract people; however they lost their prominence for 
good): and as a result (c) life and death were no longer regarded as they were: the two stages 
contrapposing one another and trying to overcome each other in a dead-struggle (death 
claiming a cut in the stream of the living and life struggling-through rituals-to reach 
immortality), became part of a chain whose rings circled themselves around in an endless 
Samsaric curse within earthly limits, and got contrapposed to a liberating Eternity beyond 
and above any type of existence. 


As it can be seen, the total world-view and the scale of values and priorities changed 
drastically and the old vision was lost beyond recovery. Even the remaining attempts to 
continuing performing Srauta Yajfias were rather looked down upon (because their aims 
were material and concrete), except in cases where their scope would turn into “spiritual”. 
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IV 


Anyway, during all this turmoil, occurring perhaps in the short span of a few generations 
of seers and philosophers only, the mass of population, whose proper cult seems to have left 
no traces in the Brahmanic religious constructions, had to be cared for. It seems that the 
Upanisadic Revolution overturned the earlier world-view to such an extent that it involved 
all strata of cult and people, and a new form of religion had to be looked for. Actually it 
did appear along with a new type of literature in which a few important Brahmanas and 
poets reshuffled the ancient Wisdom of the Hymns into new Names and Forms. These are 
the Smrtis, which significantly means "that which is remembered”, and as a class of literature 
comprehends the Dharmasastras, Epics and Puranas, with their popular cults, and their 
reformed divine world and their social and legal prescriptions. The Indian tradition has 
always recognized this fact. The Mahabharata statement: itihasa-puranabhyam vedam 
samupabrhmayet,'? must be seen in that light. 


This *new' tradition, coming along during a span of some centuries and still open to 
seers and Brahmanic interpretations, then, acknowledges itself as the exoteric presentation 
and adaptation of the Vedic wisdom with especial consideration for the Upanisadic turnover 
toward spiritualization and interiorization so much so that, again traditionally, the same 
person, Veda Vyasa, was supposed to be the arranger of the Vedas as well as the author of 
the Mahabharata and the Puranas. This explains also why, in the midst of a renewed effort 
to define and impose rules and regulations in a highly moral Dharma valid for the communities 
in general, the individual continues to maintain a high preeminence and his quest for inner 
Freedom encouraged and honoured beyond and above any Law, Ritual or Belief. Yajna, after 
all, had a high individualistic charge in itself, and so it is obvious that this should be applied 
also to the liberation and universalization impressed to it by its spiritual interpreters. 


Again one can affirm that Yajfia, or Ritualistic Karman, even when dethroned, continued 
till today to be at the core of the Indian world-view as a whole, forming the background out 
of which Visnu conquered his preeminence in his pantheon' is and Siva, stemming out from 
the Vedic Rudras, truly acquired his ‘position as Mahadeva Mahesvara." 
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Daksinadana : A Socio-historical Study 


Alka Bakre 


Daksinadana was one of the important social phenomena in ancient India. Like any 
other social phenomenon, it can be studied from various angles such as social, cultural, 
sociological, philosophical, historical, etc. These viewpoints are not mutually exclusive, 
instead they are collectively exhaustive and complementary to each other. More the number 
of angles resorted to while studying these phenomena, more comprehensive would be the 
findings. However, the present paper restricts itself to the study of this phenomenon from 
socio-historical standpoint. 


Sociological Standpoint 


From sociological point of view, daksinadgna was one of the important social norms 
prevalent in ancient India. It was an Indian socio-religious custom, a cherished value which 
for centuries together was firmly rooted in the structure of Indian society. Being backed by 
sacred sanctions, it not only formed an important part of ritual, but also that of ancient 
Indian religion. It became a significant constituent of ancient Indian cultural matrix. From 
sociological point of view, this norm could be studied in the light of the concept of social 
change with an attempt to know whether the phenomenon of daksinadana was a product of 
changing social circumstances, i.e., whether changes in society brought about changes in the 
nature and the types of daksinadana andskor whether the phenomenon of daksinadana brought 
about changes in society. 


Historical Standpoint 


Historically speaking, like another social phenomenon, daksinadana could be studied 
in relation with time-factor. One can attempt to trace the evolutionary process in which 
gradual changes in every preceding stage can be seen to be impacting the succeeding stages. 


Meaning of the terms daksina, dana and daksinadana 


It will be worthwhile to firstly focus attention on the terms daksina and dana and then 
to understand holistically the term daksinadana. 

The term daksina : Yaska has derived the term daksina from the root daks which 
means to cause, to prosper.! Daksina was believed to be enabling the priest to perform 
sacrifices successfully." It was paid by the sacrificer for the prosperity of sacrifice such as 
Agnistoma and the like, daksina was placed at the southern (daksina) part of the sacrificial 
altar. Thus, this was one more reason as to why it was called daksina. It enabled people to 
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identify directions. In course of time, the term daksina was used in the sense of a reward 
that was to be given to the priest for the successful completion of sacrifice (Sat. Br. 1.2.1.1.) 


The term dana : Dana or charity or generosity was one of the noble virtues cherished 
by Indian people right from the days of the Rgvedic age. Many Sanskrit texts (RV. 1.125, 
V.61, VII.18.22—25, VIII. 6.46-48, X.107.2,7,8, Tait S., V.1.6.3, Tait.Br. ॥.2-5, Br. Up. 
V.2.3) are seen to be extolling the act of making gifts. According to the traditional Indian 
view, dana denoted abandonment of something that belonged to oneself. 


(1) It reflected the intention of the donor to offer something to a deity with the accompani- 
ment of Vedic mantras. 


(ii) It indicated cessation of one's ownership over a thing. 


(iii) According to the norms of Dharmasastra, it was followed by physical, verbal ornamental 
acceptance of that thing by another person.” 


The term daksinadana—A combination of the words daksinà and dana led to the formation 
of the term daksinadana and it conveyed a specific sense in Indian context. The presat 
paper aims at an indepth and comparative study of the concept of daksinadana as reflected 
in ancient Sanskrit texts according to the chronological order of reference and the concept 
of social change. 


Daksinadana in the Samhita—s 


The Rgvedasamhita—The concepts of daksina and dana are as old as the Rgveda. The 
RV is seen to be using the word daksina in different senses. 


General sense-In general sense, daksina denoted oblations offered to gods or gifts 
bestowed by gods upon the mortals. The term daksina was also used as an epithet, which 
conveyed the sense ‘right’, or ‘right hand side’. 


Specific sense—In course of time, the word daksinà might have come to mean liberality 
in general and sacrificial gifts given away liberally in particular. The RV. refers to a priest 
who was immensely pleased after receiving daksina (RV.1.164.4). This indicates that daks 
ina was a great source of joy for rtviks. Further, the Xth Mandala which is decidedly the 
latest of all the Mandalas is in praise for the act of daksinadana and for the persons giving 
away daksina to Brahmins. Thus, e.g., it states that such persons would attain wealth, 
prosperity and the world of gods. They would live longer, would even become immortal 
(RV X.125.6) or would reach the heavenly world’. The well-known praises of gifts 
(danastuti-s) (in RV.L125, 1.126, V.47.22-25, V.61, VIL18.22-25, VIIL5.37-39) which 
enumerate a variety of gift-articles, are in essence the praises of donors who gave away 
munificently to officiating priests at their sacrifices. Daksinas constituted of horses, cows, 
strong bulls, chariots (RV.VI.55.2) and even women.’ The statement that a person who is 
not generous is a sinner and will suffer from grief (RVI.12.7) indicates that the Rgveda 
regarded charity or generosity as an excellent virtue. The hymns emphasizing the importance 
of handsome remuneration to the officiating priest which are -a be a bulk of 
uninspired liturgical literature actually reflect a deliberate attempt of tempting the sacrificer 
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to pay higher fees for greater merit in this or the next life. Interestingly, these merits were 
arranged in a graded manner corresponding to the exact proportion to the things given 
away." Thus, the tendency to attach significance to the act of daksinadana had begun in the 
days of the Rgveda itself, which is the oldest of all the Vedas. 


The Atharvavedasamhita 


The AV. being the Veda of white and black magic formulas breathed a different spirit 
altogether. No wonder, therefore, if it is seen to be making only passing references to 
daksinas. It does so in the metaphors presented and identifications established in the statements 
such as, “the southern fire (daksinagnih) is daksina, sacrificial gift (AV.XVIIL8) or the sky 
(dyuloka) is daksina” (ibid., 1.52). At the same time it is observed that the tendency to 
glorify the act of daksinasdana seems to be having a hold even on the minds of the composers 
of the hymns of the AV. Hence, occasionally it states that the donor of goats, cows, gold, 
clothes and food would earn concrete material gains, even a place in the better regions of 
the next world and would secure lustre and strength (AV, IX.5.9-10, X.6.1-6). 


On the other hand, the Yajurvedasamhita, being the Veda of sacrificial formulas abounds 
in glorificatory statements regarding sacrifice and considered daksina to be an essential 
component of sacrifice. (YV.VIII.15.30). Kathaka S. regarded sacrifice to be long lived 
because of daksina’. Mait. S. glorified sacrifice by identifying it with an ideal concept of 
ría and truth (satya!?). It also declared that daksina would enable one to reach the heavenly 
world (ibid., 1.11.7). 


Over the years, the sacrificial process became more and more rigid, complex and 
complicated!!. Many new sacrifices, new rites with elaborate procedures were added to the 
earlier ones. Many rites falling outside the Vedic sphere of ritualism were incorporated in 
the sacrificial texts. 


Daksinadana in the Sacrificial Texts (Brahmanas) 


In course of time, sacrifice became the be-all and all-end of the lives of people". 
Consequently daksina which was an essential element of sacrifice attained supreme 
importance. Thus, according to the Ait. Br, although quantitatively little, daksina was a 
must. According to the Tandya Mbr., daksinadana marked the completion of sacrificial 
activity and it enabled the sacrificer to get any of his desires fulfilled.'^ The oft-repeated 
expression “O goddess Daksina (Devi Daksine)" occurring in this Brahmana points to an 
attempt at personification and deification of daksina with a view to glorify it. The Sat.Br. 
abounds in references to daksnadana. According to it, under any circumstances, no offering 
should be without the payment of daksina. It expected the priests not to settle for any 
bargains in accepting daksina and stated that the priests who engaged in bargaining 
daksinadana would not reach the heavenly world (Sat.Br. IX 5.2.10). 


The composers of the sacrificial texts knew that their attempt to glorify daksina would 
succeed only if they could glorify sacrifice, sacrificial deeds and sacrificer as well. Thus, 
the Sat.Br. considered sacrifice to be the soul of all the gods (Sat.Br. XIV.3.21). It stated, 
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"Agnihotra enables one to overcome even the calamity of death...”'°. The Ait.Br. glorified 
the sacrificier as Prajapati (Ait.Br.11.18) and the Sat.Br. (VIII.5.3.8) as Indra. Sat.Br. (IV.3.4.3) 
stated that no priest should officiate at Soma sacrifice if daksinà offered to him is less than 
hundred and justified this expectation with the maxim "Only by a hundred he invigorates 
himself, not by less than a hundred." Tait.Br. (1.6.1.4) expected 10,000 cows as the daksina 


of Gosava and correlated the quantity and the type of this daksina with the fruit (autocracy) 
to be secured. 


The sacrificial texts attached paramount importance to the minutest detail of sacrifice 
like that of sprinkling of water." They expected the priests to be perfect in every respect 
in carrying out their activities. The statements such as 'mistakes in the performance of 
Agnihotra would cause injury to the body, life or progeny of the sacrificer’ (Sat. Br. 11.3.4.18) 
emphasize the importance of well-trained priests who had mastered the science of sacrifice. 
Likewise, the statements like “On the priest rests the entire sacrifice and on the sacrifice the 
sacrificer” (Ait.Br. II.3.2.31) or “The sacrificial oblation goes exclusively to Bramhins...it is 
denied to non-brahmhins" (Sat. Br. III.7.5.51) or “Sacrifice is satisfied after the Brahmin in 
satisfied" (ibid., 11I.7.3.28) hint at the deliberate attempt on the part of the priestly class to 
pose themselves to be superior to other classes and to gain respect. 


Sütra Literature and the Smrtis 


The composers of the Sütras and the Smrtis are seen to be continuing the same tradition. 
Yajtiavalkya has enlisted various articles like lamp, horses, food, cloth, water, sesame seeds, 
gold, sandals, umbrellas, etc. to be given away and has stated that a person giving them 
enjoys pleasures. Special significance was attached to the gift of a cow, especially to that 
of a cow that was about to deliver (ubhayatomukhr) (Yaj.S.12.206—207, Visnu. Dh. S.88.1-4). 
Works on Dharmasastra have shown great concern about the difference between righteous 
conduct and unrighteous conduct (dharmyadharmyavicara). Hence, they are seen to be laying 
down codes of conduct regarding dana in general and daksinadana in particular. Thus, 
according to Yaj.S (11.176), what is promised is to be gifted and what has been gifted should 
not be taken back. Gautama (Gautama. Dh.S. ८21) and Manu (Manu.S. VIII.212) considered 
daksinadana to be incomplete if a person to whom it was to be gifted was guilty. 


Daksinadana in the Epics 


The Mbh. is also seen to be glorifying dana in general and daksinadana in particular. 
The values of charity, generosity were cherished even in the days of the Mbh. The Mbh. not 
only considered daksina to be a constituent of sacrifice but also critical in leading to the 
enrichment of the Vedas. The mantras unaccompanied with the payment of daksina would 
never enable one to transgress this world. (Mbh, Santi. P. 80.11). The Mbh. considered dana 
to be a righteous duty (dharma) (Mbh. Anu. P. 23.96-103). On the one hand, the Mbh. 
contains references to daksina in the form of cows to be given away to Brahmins at the time 
of performance of the sacrifices (Mbh. Vana. P. 212.11-12). On the other hand, knowing the 
difficulties of common people in performing sacrifices due to their rigid and complex 
nature, it tried to diminish their importance. It laid down simpler means such as visits to 
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holy places, to the confluences of the holy rivers and assured that dana at these places would 
enable the donors to attain the fruits of the performance of even Asvamedha, Rajasüya, 
Vajapeya and other such sacrifices (ibid., Vana. P. 24.131,138, 141 ff). The Ramayana is 
seen to be stressing the importance of sacrifices and daksinadana at these sacrifices in 
consonance with Sastric rules (Ram. Yuddha K. 116.64—65, 82. Ayodhya. 27.31.3). Balakanda 
refers to Dasaratha gifting cows and even ten crores of gold and silver coins (ibid., Bal K. 
13.41). According to the Srauta tradition, a king was expected to give away the wealth of 
the eastern part of the country to the Hotr and the wealth of the southern, western and 
northern parts to Brahma, Adhvaryu and Udgatr'?. The Ramayana is seen to be following 
the same tradition (Ram. Bal. K. 14. 43-44). 


Daksinàdàna in the Puranas 


The composers of the Puranas knew that over the years, people were disgusted by the 
rigidity, complexity and expensive nature of ritualistic (karmakandatmaka) aspect of religion. 
Consequently, some of them were likely to follow Buddhism and Jainism whigh appeared 
as offshoots of Hinduism. Hence, the Puranas gave a new turn to daksinadgna. They 
recommended several types of danas in honour of Brahmins without expecting people to 
perform sacrifices’. The Kar. P. considered a gift made to a Bramhin well-versed in the 
Vedas to be praiseworthy and meritorious (Kur. P.II. 26.48, 56). The Pad. P. (VI. 142.2) 
stressed the importance of visits to holy places, bathing at these places and stated that a 
person making gifts to Brahmins at holy places would reach Visnuloka. According to the 
Vam. P. gifts of just grains boiled in milk and moistened with ghee in honour of Brahmins 
would free the donor of sins and the act of feeding a Brahmin at a holy place would enable 
him to receive favours from forefathers and gods (Vam. P. Saromahatmya 15.2, 12). Thus, 
on the one hand, in order to wean people away from following Buddhism or Jainism, the 
composers of the Puranas are seen to be simplifying religion and transforming it into a mass 
religion. On the other hand, by recommending danas in their own honour, they were trying 
their best to safeguard the means of their livelihood. 


Conclusion 


In conclusion it can be stated that in the distant past, references to daksinadana reflected 
the belief in the ability of persons to win over Godheads, to have economic prosperity and 
social stability. However, over the years, supreme importance was attached to ritualistic 
activities. With the increasing complexity and rigidity of rituals, the priests who performed 
these sacrifices were believed to be endowed with some special potential power. It is at this 
stage that the payment of daksina was made to the priest in recognition of their ability and 
potential power.”! As is rightly pointed out by King W.L.“... initially the sacred actions are 
seen to be informal and spontaneous. Step by step they become ordered and standardized 
procedures. In course of time, they culminated into elaborate rituals”.2? Vedic sacrificial 
rituals accompanied with daksinadana exemplify the same point. 


At a later stage, sacrificial texts considered priests to be on par with Gods.? They 
Stated that if Gods are to be propitiated with oblations, Gods in the form of human beings 
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(manusyadevas) were to be pleased with daksinas.?^ The priests became the highest authorities, 
they could regulate and control sacrifice and everything related with it. In the Puranic age, 
deliberate attempt was undertaken to replace the institution by simpler means. Daksina, 
which was just an offering at sacrifices, was transformed into a priestly fee. Thus, from a 
historical point of view, daksinadana as it occurred in the days of the Sarhhitas was influential 
in charting the courses of daksinadana at the succeeding stages. From sociological stand-point 
daksina-dana at the succeeding stages was a product of an interaction of certain antecedent 
forces. Sociologists take into consideration the long-standing and much-debated questions 
whether society brings about changes in religion or whether religion leads to changes in 
society. They have concluded that such questions are misleading since both religion and 
society interact with each other and bring about a ‘chain of causation'.?? The same is true 
with respect to the relationship between the changes in society and the change in the nature 
of daksinadana. 


CHRONOLOGY 
(Dates of some important works with respect to this paper) 
4000 BC-1000 BC : The period of the Vedic Samhitas and the Upanisads 
8000 BC-500 BC : The Nirukta 
800 BC-400 BC : The Principal Srautas 
600 BC-300 BC : The Dharmasütras of Apastamba, Gautama, Baudhayana, 


Vasistha and the Grhyasütras of Paraskara, Baudhayana 
and others. 


200 BC-200 AD EN Manusmrti 
100 AD-200 AD : Visnudharmasütra 
100 AD-300 AD : Yajnavalkyasmrti 
300 AD-600 AD : Some of the extant Puruanas 
t 2000 BC-2000 AD : The extent of the Ramayana 
l 4000 BC-4000 AD  : The Mahābhārata 
600 AD-900 AD : Most of the other Smrtis and some of the Püranas, viz., 


Vayu, Visnu, Markandeya, Kürma and Mastya Puranas 

The above dates given by Kane, P.V. (History of Dharmashastra, Vol. II, Part I, 

Bhandarkar Oriental Research Institute, Pune, 1941 pp. X—XII) are regarded as the standard 
dates. The same have been accepted. 


LIST OF ABBREVIATIONS 


Ait. Br. : Aitareya Brahmana 
Anu. P. ; Anusasana Parva 


322 


CC-0. Gurukul Kangri Collection, Haridwar 


Av. 

28५. Sr.S. 
Ayodhya K. 
Bal.K. 
Bh.P. 
Brahmanda P. 
Br. Up. 
Gar. P. 
Gopatha Br. 
Kau. Br. 
Kathaka S. 
Kat. Sr.S. 
Kur. P. 
Ling P. 
Mait. S. 
Manu S. 
Matya P. 
Mbh. 
Padma P. 
Ram 

RV. 

Sad. Br. 
Sat. Br. 
Tait. Br. 
Tait. S. 
Tandya Mbr. 
Vam. P. 
Vana P. 
Varaha P. 
Visnu Dh. S. 
Yaj. S. 

YV. 


e (2) — 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


References & Notes 


daksina daksateh samardhayatikarmanah vyrddham samardhayatIti, Yaska, Nirukta 1.7 
daksinabhir vai yajham daksayati, Kau. Br. 15.1. 
For more details sec: Kane, P.V., History of Dharmashastra, Vol. Il, Pt.2, BORI, 3rd edition, 1997, Pune, 


1974 (2nd edition), p. 841. 
4. For more: Potdar, K.R., Sacrifice in the Rgveda, Bharatiya Vidya Bhavan Publication, Bombay (India), 


1953, p. 119. 


323 


CC-0. Gurukul Kangri Et IO Haridwar 


Atharvaveda 
Asvalayana Srautasütra 
Ayodhyakanda 
Balakanda 

Bhavisya Purana 
Brahmanda Purana 
Brhadaranyaka Upanisad 
Garuda Purana 
Gopatha Brahmana 
Kausitaki Brahmana 
Kathaka Samhita 
Katyayana Srautasütra 
Kürma Purana 

Linga Purana 
Maitrayani Samhita 
Manusmrti 

Matsya Purana 
Mahabharata 

Padma Purana 
Ramayana 

Rgveda 

Sadvimsa Brahmana 
Satapatha Brahmana 
Taittiriya Brahmana 
Taittirtya Samhita 
Tandya Mahabrahmana 
Vamana Purana 

Vana Parva 


Varaha Purana 
Visnu Dharmasitra l 
Yajñavalkyasmrti | 
Yajurveda | 
ह 
| 
$ 
| 
| 
: 
à 


NAY 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


nakasya prsthe adhitisthati sritah, RV., 1. 125. 5. 
For more details: Patel, M., Die Danastuti des Rgveda. Doktorarbeit, Marburg, 1929, p. 6. 


vadhimanto dasa rathasah. RV., 1. 126. 3. Also, adatn me Paurukutsyah pancasatam, RV., VIII. 19. 36 
trasadasyur vadhünam. 


For more details: Bhatacharjee; Sukumarji, Literature in the Vedic Age, Vol. 1. K.P. Bagchi and Co., 
Calcutta, 1984, p. 55. 


yajnah ayusman sa daksinabhih ayusman, Kafhaka S. 11.7. 


. [tam vai satyam yajnah, Mait. S. I. 10, 12. 
. For more details: Dasgupta, S., History of Indian Philosophy, Vol. 1, Motilal Banarsidass, Delhi (India), 


1997 (first published in 1922), p. 13. 


Wintemitz, M.A., History of Indian Literature, Vol. 1, Tr. by Ketkar S., Oriental Books Reprint Corporation, 
Delhi, Second edition 1972. 


. tasmad ahurdátavyaiva yajne daksinà bhavatyalpikapi, Ait. Br., Vl. 55. 

. evam etena daksinavata yam yam kamayate tam tam abhyasnute, Tandya Mbr.. I. 13 

. nadaksinam havih syat, Sat. Br. 1V.5.1.16. 

. tad etat mrtyum atimucyate. saisagnihotre mrtyor atimuktih. ati ha vai punar mrtyum mucyate....ya etam 


agnihotre mytyor atimuktim veda, lbid., II. 3.3.9. 


. esa và apam sambharo yad adbhir abhyuksati yad apah sambharati-annam eva àpah...tasmad idam lokam 


apa agacchanti, ibid., 11.1.1.3. 


. vijayamadhyad dhotuh pract dik daksind brahmano 'dhvaryoh praticy udgatur udici. trtlyarh trtlyam 


anvaham dadati bhümipurusabrahmanasvavarjam, Kat. Sr. S. XX. 4. 27. 28. Also, Asv. Sr. S. II. 4. 2. 13. 


. Brahmànda P. 1. 16. 16-17, 19-20, Matsya P. 112. 16, Bh. P. IV. 164. 12-15, Gar. P. II. 42. 12, Ling. P. 


ll. 39. 1. 


20. yajno vai sresthatamam karma, Sat. Br. 1. 7. 1. 5. 
. For more details Belvalkar, S.K., and Ranade, R.D., History of Indian Philosophy, Bilvakunj Publishing 


House, 1927, pp. 75ff. 


. For more details: King, W.L., ‘Religion’, Encyclopaedia of Religion, Vol. XIl, Mac Millan and Free Press, 


Editor in Chief Mircea Eliade, 1987, pp. 289ff. 
atha haite manusyadevah ye brahmanah, Sad. Br., 1. 12. Also, ........ vai devah. devah aha vai devah. atha 
ye brahmanah susruvamsah anücanah te manusyadevah, Sat. Br. II. 2. 2. 6. 


. dhutibhir eva devan hutadah prinati daksinabhih manusyadevan, Gopatha Br. 1. 6. 
. Nottingham, Elizebeth; Religion : A Sociological Review, Random House, New York, 1971, p. 182. 


[| (9) «| 


324 


७ ०-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


Vanaprastha Asrama, 
Its Importance in Contemporary Times 


Urmila Rustagi 


The four asramas depicted in Smrti literature are a very important aspect of Social 
organization. We all have heard about the four pursuits of human life known as pursusarthas. 
They are Dharma (Religion or duty), Artha (Economy), Kama (Desire) and Moksa 
(Liberation). The dsramas, according to Smrtis are also four-(i) Brahmacarya (Celibacy), 
Grhastha (Household), Vanaprastha (Renunciation) and Samnyasa (Asceticism). During the 
first asrama, the child, learns the duties, in second asrama, i.e., in his youth he is involved 
in household duties. He is to earn money, look after his family. He offers sacrifices to gods 
and manes, gives gifts to the Brahmanas and continues his Vedic studies. In the third asrama, 
he becomes mature and hence renounces his desires. He is to control his desires. He must 
work for the benefit of humanity. In the fourth asrama, having full control over his sense 
organs and worldly affairs, he must concentrate on the Super Power, i.e., the Brahman. 


Now the question is-Are these four pursuits of human life followed in modern life? 
This question may be put like this—Do we follow the four asramas along with the four 
human pursuits? And we are all acquainted with the answer. 


Let us first know about the origin of these four asramas. When we read the Rgveda and 
Brahmana texts, such words as brahmacarin, brahamacarya, grhapati, garhapatya, vaikhanasa 
do occur there.! But the word asrama is not used anywhere. In the Aitareya Brahmana we 
find a mantra— 


kim nu malam kim ajinam kimu smasrüni kim tapah. 
putram brahmana icchadhvam sa vai loko vadavadah (33.11) 


The verse is translated as—what (use is there) or dirt (malam), what use of antelope skin 
(ajinam), what use of growing the beard (smasrüni), what is the use of tapas? O Brahmana! 
Desire a son, he is a world that is to be highly praised. Dr. P.V. Kane argues that 'Since in 
this text ajina and smasrüni stand respectively for brahmacarya and vanaprastha, malam and 
tapas must be taken as indicating the householder and the Sarhnyasin respectively and 
further notes that malam probably refers to sexual intercourse.” In fact Kane does not seem 
to be confident about the interpretation he makes. We must note what Dr. G.C. Pande says, 
"why should one, who advocates having progeny, condemn the second asrama and there is 
no reason why should the second asrama be mentioned first?? 
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Here we see that the whole confusion is due to the word malam. In my view it may 
be a misprint. If we read the word malam as alam, the metre of the verse is not disturbed. 
Then the words kim nu alam will mean,— What best one can have in life? Further, the words 
kim ajīnama kimu smasrüni kim tapah will mean-Is the student life best or the Vanaprastha 
life or the ascetic life? And the second line of the verse is a reply to the first line-go and 
adopt Grhastha asrama, because it is the best common usage, adopted by the people. 


Explaining the verse with the manner suggested above, the existence of four asramas 
becomes clear. Although the word dsrama is not there in the verse, but the word lokah 
meaning “common usage’ clarifies that this was the practice of leading a good life. Moreover, 
we find that the Grhastha àsrama has been given the importance. 


During Upanisadic period although the world asrama is not used, the asrama occurs in 
its rudimentary form. In the Chandogya Upanisad we find a mantra where religion is described 
having three branches. First is that-where one performs sacrifice, pursues Vedic studies and 
gives donations. Second is that where one practices asceticism and the third one is that 
where one proceeds to learn and acquire knowledge living with his Guru in the Gurukula. 
All the three lead to the worlds of goods. 


trayo dharmaskandha yajno'dhyayanam danam iti prathamas tapah eva dvitiyo brahama- 
caryacarayakulavasi, trtiyo tyantam atmanamacaryam kulavasadyansanam ete punyalokah 
bhavanti. (2.231) 


The first one represents Grhastha asrama, the second one represents the two together; 
ie., the Vanaprastha and the Sarhnyasa, and the third one represents the Brahmacarya 
asrama. Here, we do not find the proper order of asramas. But, it, is clear from this mantra 
that the people lived in different stages. This mantra also keeps Grhastha asrama on the top 
as does the Aitareya Brahmana. 


In the Smrti period we find that the Grhastha 4srama was considered to be the most 
important one. It is this 4srama which supported the other three, the Manusmrti (6.89) 
clearly says: 

sarvesam api caitesam vedasmrtividhanatah, 

grhastha ucyate sresthah, sa trin etan bibharti hi. 

It is also explained in the Manusmrti that the three asramas take shelter of the Grhastha 
asrama like the rivers taking shelter of ocean: 

yatha nadinadah sarve sagare yanti sarhsthitim, 

tathaivasraminah sarve grhasthe yanti samsthitim. (6.90) 


Among the Upanisads, it is the Jabalopanisad that gives us the detailed account of the 
asrama. It clearly says that one should become a householder after finishing the studentship. 
Then he should become a forest dweller and thereafter he should renounce the world. If he 
wants he can renounce the world even after studentship or after being a householder. The 


day, he becomes desireless he should renounce the world. 


326 


CC-0. Gurukul Kangri Collection, Haridwar am 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


Brahamcaryam parisamapya grhi bhaved grhi bhütvà vani bhaved vani bhütva pravrajet. 


‘adi vetaratha brahmacaryad eva pravrajed grhad và vanad va. Yadahar eva virajet 
tadahar eva pravrajet. 


It can thus be concluded that although the word asrama is not used in the Vedic period, 
the system was there in its rudiments and people followed it. Asrama, in fact, is a stage of 
life wherein a person tries his best to follow all its rules and regulations-à samantat sramah 
kriyate yatra sa asramah. In post-Vedic and classical period it took the form of a social 
organisation. It was, then, systematized and called Asrama-vyavastha. Right from the period 
of the Ramayana, this Asrama—vyavastha was in practice. The different names of the four 
dsramas are found in different texts. 

Apastamba Dharmasütra describes the four asramas as Garhasthyam, Acaryakulam, 
Maunam and Vanaprastha—Catvarah asramah garhasthyam acaryakulam maunam 
vanaprastham iti, Gautama Dharamsütra (3.2) refers to them as Brahmacarin, Grhastha, 
Bhiksu and Vaikhanasa. Vasistha Dharmasütra (7:12) names them as Brahmacarin, Grhastha, 
Vanaprastha and Parivrajaka or yati (11.34). So, we can say that even by the time of the 
Dharamasütras, the institution was in its developing stage. 

The first two asramas, namely, Brahmacarya and Garhasthya seem to be Aryan in 
origin because we have seen that these words are used in the Samhitàs and the Brahmanas. 
Whereas the other two asramas appear to be originated in non-Aryan circle. Slowly and 
gradually two cultures started intermixing. In the light of socio-psychological atmosphere, 
it can be assumed that the Aryans must have initially resisted the acceptance of these two 
dsramas. Aryans, as we know, always prayed to get sons and happy home. They would have 
never thought of going to the forests to lead the life of a vanaprasthin or dreamt of renouncing 
the worldly pleasures. 

After having known the history of institution of asramas, we would like to throw light 
on the subject as to what Vanaprastha is according to the Manusmrti. 


After furnishing the duties of Brahmacarya and Grhastha asrama, the person enters the 
Vanaprastha. 
Proper time of entering the third asrama 


Manu says that when a householder finds his hair turning grey and when he sees the 
face of a grandson, he should retire to the forest- 


grhasthas tu yada pasyet valipalitam atmanah, 
apatyasyaiva capatyam tadaranyam samasrayet. (6.2) 


His wife: As for his wife, she, if desires, can go along with him or he may transfer her 
responsibilities on his son's shoulders and then can go to the forest alone (6.3)- 
putresu bhàryam niksipya vanam gacchet sahaiva và. 


How to spend his life : He must concentrate on his studies, have full control on mental 
states in happiness or sorrow, heat or cold, etc. He should behave in a friendly way and must 
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control himself. He should give things to others. He should never accept gifts from others, 
He should be kind to all beings (6.8). He should take bath both in the morning and in the 
evening: 

svadhyaye nityayuktah syad danto maitrah samahitah, 

data nityam anadata sarvabhütanukampakah. (6.6) 


Secondly, he should leave all his paraphernalia in the village itself. He should not even 
eat the food belonging to the villages—santyajya gramyam aharam sarvam caiva paricchadam. 

It is not only the food, he is to renounce but he should renounce the clothes he used 
to wear. (6.3) He should not cut his hair on his body, on the head, beard and nails: 


vasita carma Ciram Va............ 
Jatas ca bibhryàn nityam smasrulomanakhani ca. (6.6) 


As for the food he is to eat, it is prescribed in the Manusmrti that he should eat what 
remains after offering sacrifices to gods. He is to offer cakes, boiled rice, etc. These cakes, 
etc. must be prepared by him from the grains brought by himself. These grains grow in tle 
spring and winter seasons: 

vasantasaradair medhyair munyannaih svayam àhrtaih 

purodasans carüsn caiva vidhivan nirvapet prthak. 

devatabhyas tu tad dhutvà vanyam medhyataram havih 

sesam atmani yunjita lavanam ca svayam krtam. (6.11.12) 


He should eat the vegetables grown on land or in waters. He can eat flowers, roots and 
fruits. He can eat the liquids squeezed from the sacrificial trees. He should not eat honey, 
meat, mushrooms, bhüstrna (special vegetables grown in waters in Malava countries), sigruka 
and Jasodas. He should not use the clothes and food collected in advance in the month of 
Asvina. (ibid., 14—15) 

The important sacrifice he is to offer are-daily agnihtora, darsa, purnamasa, rksesti 
(sacrifice offered to constellations), agrayana, caturmasya, uttaràyana and daksinayana. 
vaitánikam ca juhuyad agnihotram yathavidhi. 


darsam askandayan parva paurnamasam ca yogatah. 
Rksestyagrayanam caiva caturmasyani caharet turayanam ca krama so daksasyayanameva 


ca. (9-10) 

It is clear from the Manusmrti (6.19) that न्न is not to eat meals twice a day. 
He, if wants, can have these once a day or once in two or three days. He is to lie down on 
the earth or he can stand for the whole day. He should take bath thrice in a day (22). 


Gradually, he should spend his life in more tough way. In fact, he is to renounce the 
world. So he is to renounce his way of living, clothes, food, comforts, etc. 
Guests : When people go to see him or otherwise, he must offer food to them. He 


should offer water, roots, fruits to them (ibid., 6.7). 
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From all this it can be concluded that the vanaprasthins must live on independent life. 
They are to live with nature and in the manner of nature. At first sight, it seems very hard 
and tough. But once one retires to forests, and start living with the nature like the other 
couples living there, one may find it better to renounce the world or worldly comforts as 
they keep you away from the true knowledge of Supreme. While busy with studies in 
Brahmcarya dsrama and with household duties in Grhastha asrama, one hardly finds any 
time to concentrate on the only Reality i.e., the Supreme 


Now we are to see the importance of this third asrama in the contemporary times. Will 
it be wise to renounce such a beautiful or comfortable world? The world today provides you 
all facilities and fulfils all your desires. There is no doubt regarding all this. But the basic 
question is-[s everyone enjoying the facilities or comforts? By the word everyone, I mean, 
rich and poor, sick or healthy, young and old. And answer to this question will not be 
hundred percent positive. 


The other question is-If we retire to the forests in a particular age, will it be good for 
ourselves and others? Let us think on these lines- 


(1) A person in his first two asramas does the maximum physical and mental labour. Now 
he wants rest. He wants to practise what he has learnt. Vanaprastha gives him the 
opportunity to have rest and to practise asceticism. 


(2) As far as child-care is concerned, Indian and western systems differ totally. Indians 
treat children as children only although later they had gone old, whereas western 
system teaches them to live independently after they attain the age of eighteen. If we 
see our first asrama, we find that its aim was to leave the children alone.to live their 
life under the supervision of a preceptor, away from the parents and home-facilities. So 
the system seems to be originally Indian, which was picked up by westerns and discarded ; 
by Indians. Vanaprastha is the other step of child-care. Here you leave children to lead 
an independent life of a householder. 

(3) It is very necessary at a certain age that a person should live with nature. In the third 
asrama, our physique does not remain strong. We are unable to digest all sorts of food. 
So, it is always good to retire to forest to lead a saintly life. 


If we retire to forests then 


(1) The forests are better looked after. The people are not going to cut them. We will 
be more acquaintive with the herbs, shrubs, trees, plants, flowers, valuable grass, 
bushes, etc. And, hence we can make their full utilization. 


oot os ८7 cr SS  :o0 —————————————————————————  ÀÁÉÉPÁA—————RNÜ ६. 


(2) If we retire to forests, we will not need more dwelling units in the villages or cities. 
Hence the trees will not be cut to construct our houses. 

(3) If we retire to forests, we will be frequently visited by our sons, daughters in laws, 

daughters, grandchildren, friends, neighbours, etc. It will be a honour for us as we 

will not face pathetic life we face while living with children in cities. 
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We will concentrate more on studies. This way, our studies, knowledge, experience 
etc. will contribute a lot for the family, society or country. Vanaprasthins, with 


specialised knowledge, can be invited to share their knowledge and experiences. In 
this way we would not feel ignored also. 


Today's acute problem of pollution can also be solved. If some percentage of 
population shifts to forest then less dwellings, less vehicles, less equipments, etc., 


which pollute atmosphere, will be needed. It will be an automatic check on the 
pollution. 


Smuggling of sandal woods or other costly and precious woods will also have 
check. Also smuggling of different items through forests will also be checked. 


Today, we are harming our earth, atmosphere and other natural gifts. If a part of 
population starts living in forests then unnecessary use of earth, etc. will be stopped 
and consequently the life on earth will increase. 


Today, people hardly do Yoga and do concentration on spiritualism. Vanaprastha is 
the only way, we can promote spiritualism, the utmost necessity of modern en. 


On the other hand, if we live as we are living, we do not systematize the full span of 
our life. If we want to live only materialistic life, then the time is not far away, when the 
whole earth will be destroyed. There will be famine and draughts. No drinking water will 
be available, everything will be polluted. We will not be able to walk a kilometer without 
wearing oxygen mask. All forests will be converted into cities. There will be no fresh air 


to breathe in. What we hear about hell, we will see it on this earth only. In short, the whole 
ecological balance will be disturbed. 


So it is the demand of the time that we shift to our older system of living with the 
important minor changes, as and when required. 
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Hindu Sarhnyasin : Changing Perspectives 
T.S. Rukmani 


There has been an aura surrounding the Hindu sarhnyasin, as a person seeking 
liberationskmoksa and as one living outside society, leading a renouncer's life and belonging 
to the Samnyasasrama. In this paper I try to compare this picture of the Hindu samnyasin 
and the Sarhnyasdsrama with the changes that they exhibit today. It is thus an attempt to 
study the problem in a historical setting. 


I shall first present three different profiles of samnydasins in modern India and then go 
on to talk about the changing perspectives. 

The Times of India Jan. 160, 2000 had this headline about the samnyasini Member of 
Parliament, ‘Uma Bharti resigns, to meet the PM (Prime Minister)’. The action was provoked, 
according to her, by the “inhuman” ’police lathicharge and assault on the party’s corporators, 
including women,... during the election to the city council's chairmanon"Thursdaye.__ 
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Some significant points to note here are : 


1. The active political role that a samnyasin has taken on | 


2. The acceptance of a woman into the fold of sarhnyasins and. * 


3. The strong party affiliation that she has. : eet faute 


Uma Bharati is not one of those ‘freelance’ individual sarhnyasins one is familiar with 
in the Hindu fold. She has been formally initiated into the sarhnyasa order by Sri Vishveshvara 
Tirtha Swamiji of the Pejawar matha, which is one of the eight mathas founded by the 
Dvaitàcarya Madhva. 


The second example is that of two swamis belonging to the age-old Advaita sampradaya, 
established by Adi Sankaracarya, quarrelling over the headship of the Jyotispeetha. As is 
well known one of the pithas established by Sankaracarya was the one in the North of India 
called the Jyotispitha. The dispute is between Swami Swaroopananda who holds the 
Dwarikapeetha already, and Swami Madhavasrama who claims to have been selected to be 
the head by the elders at Varanasi. There is also Swami Vasudevananda who claims the title. 
Swami Madhavasrama was beaten up and wounded badly at Hardwar in 1998 during one 
of the kumbhamelas. Swami Madhavasrama claims. In his complaint to the police, that 
Swami Vasudevananda (who is a claimant) and Swami Swaroopananda (another claimant) 
are behind these attacks. The case is still before the courts. 

The third example is the spectacle of a number sarhnyasins assembled on the banks of 
the river Ganga in Varanasi on 315 December 1999 and January 1* 2000 to bid goodbye to 
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the old millennium and usher in the new millennium which is in fact a Christian millennium. 
The pamphlet issued on the occasion is an open invitation which says “You are cordially 
invited to a Divine Millennium Experience in the holy city of Varanasi, on the banks of 
Mother Ganga”. Another paragraph states "On December 31*' at 5.00 p.m. thousands of 
saints, dignitaries, scholars and devotes will gather on the Dasashwamedha ghat in Varanasi... 
This Ganga Aarti will become a tradition in Varanasi as it is in the holy cities of Hardwar 
and Rishikesh” 


I was one of the invitees and watched this whole ceremony on the 31*' Dec. 1999. The 
Dalai Lama led the programme held in one of the most sacred spots for the Hindus, i.e., the 
Dasashwamedha Ghat. On the stage were a number of samnyasins but also a good mix of 
government officials and politicians. While lady professors did participate as announcers 
and helpers, there was no woman samnydsinI on the stage. 


The above three examples bring into focus the fact that these functions and activities 
of individual samnyasins or samnyasins as a group do not seem to differ from the activities 
of other secular organizations in society. 


Thus to take the third example first there was no difference whatsoever in the tone, 
mode and way of conducting this 'samnyasi gathering from the usual political or social 
meetings one witnesses in society. Here was an unquestioning acceptance of the custom of 
bidding goodbye to the old and ringing in the new year, which is a purely western import. 
The first of January figures no way in the Hindu Calendar as the New Year Day and yet here 
were gathered so many religious leaders who were accepting that very idea. It was interesting 
to notice that sometimes one or two of the samnyasins also threw in some English sentences 
in the course of their speeches. The pamphlet was printed in English and the large crowd 
that had gathered to watch this spectacle had an impressive western presence, donning the 
robes of the particular sampradaya they were attached to. Thus this function, like others 
nowadays, underlined the presence of the ‘other’ (to use the Orientalist phrase, but turned 
upside down) and also reinforced the mutual dependence of the samnyasin and the western 
disciple which is a characteristic of the new perspective. We will talk about that a little later 
in this paper. Except for a prominent presence of the safforn robes and a profusion of lamps 
used in the aarti this was a social function like any other. 


The quarrelling “swamis present a picture of greed for power. The pifthahs are now 
prestigious spiritual centres with not only wealth and personal glory, which they probably 
always had, but also great about in politics. That the quarrels can result in blows and be 
registered as cases in courts must make Saükaracarya turn in his samadhi! The sarhnyasins 
in this drama do not appear to be any different from politicians vying with one z to 
capture power nor from medieval kings who won their kingdoms by devious means. 


The example of Uma Bharti is perhaps unique because of the fact that a woman 
samnyäsinī is now in a position of power. But in her conduct and behaviour she acts exactly 
like any other politician. Uma Bharti resigns her ministerial post i order to sit in protest 
for a cause; the cause is not any of the ideals that go with her safforn robes but the ideals 
of any other politician. Uma Bharati, though wearing the robes of a samnyasini, is no 
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different from any of the other politicians. She is wedded to the party cause and works in 
the world for furtherance of the policies of her party! 


Thus in all the three instances the sarhnyasi ideal which Louis Dumont called the 
"man-outside-society" is nowhere in view. They are as wordly and involved in worldly 
issues as the *man-inside-society". Thus in the first example we see a politician samnyasinr 
acting in precisely the way any other politician would act. The second example again is a 
brawl between two saminydsins aspiring to one of the prestigious seats of power and is no 
different from two worldly people fighting over such things. The third as already pointed 
out was even conducted on the lines of a worldly meeting. But does that mean that we no 
longer have the genuine seeker after moksa which is what the samnyasa dharma is all about? 


My meeting and interviewing more than fifty sammyasins and samnyasinis in the 
recent past, both in India and abroad, does not allow me to categorically reject the institution 
of samnyása and the samnyasins as just another group of people not different from the others 
in society. They still retain some of the ideals with which the institution got started but it 
is good to remember that the samnyasa institution is and has always been part of society and 
is bound to be affected by what happens in society and can in turn affect society in its own 
way as well. 


Let us start with Adi Sankaracarya who has been associated with the institutionalization 
of the samnyasasrama in Hinduism. Sankara can be credited with introducing some innovations 
into the samnyasadharma. Apart from institutionalizing the asrama which then naturally 
brought in all the administrative and financial problems associated with running an institution 
Sankara also expanded the functions of an individual sannyasin. He is no more the 
contemplative in search of individual moksa, perhaps on occasion preaching religion and 
philosophy to householders and to any one who wanted to learn. But anything in the nature 
of what we saw in the above three examples does not and cannot figure in Sankara’s notion 
of who a samnyaàsin is. Sankara does include lokasarigraha as an objective for the sarhnyasin 
which must have been a revolutionary idea in Sankara’s time. His redefining lokasarigraha 
as action done for the welfare of the world without any sense of ego, does not come into 
conflict with his uncompromising opposition between the coexistence of karma and jnana 
together. By citing Janaka as an example for this kind of lokasarigraha we are left with the 
thought that even one within the varnasramadharma can be as enlightened as the one following 
the samnyasa dharma. 


But there is one place out of the nine times that Sankara uses the term lokasatigraha 
in the Gita, when he says that the reason for continued action (lokasarigraha) by a sarhnyasin 
even after attaining knowledge (jfiana) is “either because the jaanI wants to prevent people 
from going astray or because he wants to avoid the reproach of wise people" (on Gita, 
1५.20). As a sannyasin, by his own definition, is beyond harsa (joy) and soka (sorrow) and 
other emotions, one can argue that he should not fear the vigarhana (contempt) of wise 
people. Thus while Sankara opened up the area of lokasarigraha for the sannyasin he did not 
completely protect him from public gaze. 
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Apart from institutionalizing the samnyasasrama, Sankara wanted the heads of these 
mathas to be a source of guidance for the practice of dharma for the ordinary people in 
society. Unlike Buddhism, Hinduism was still strong on its institution of the householder 
and in the preservation of the householder’s dharma based on Vedic sacrifices. Thus in the 
mathas of Sankaracarya, while, theoretically, the sannyasin would be a person not observing 
the various rites. in practice, he would do the ritual of püjà as an instruction for the ordinary 
humans to lead a life of dharma. This is a ritual open to the public and hundreds of ordinary 
folk will gather to witness the Sankaracarya do the daily puja in the matha premises. In a 
sense Sankaracarya was preserving the Vedic dharma for those who were still within society, 
The Sankaracaryas had the responsibility to guide humans in their pravrttidharma which will 
lead one to abhyudaya. Thus in the first phase, Sankaracarya laid down some basic rules for 
the individual samnyasin and for the samnyasaásrama as well. 


After that we come to the second phase which can be loosely described as beginning 
with Swami Vivekananda. He, also, like Sankaracarya, combined the contemplative with the 
man of action but he also expanded the definition of lokasaügraha which in his view meant 
-social service as well. Atmanah moksartham jagadhitaya ca, i.e., ‘liberation for oneself and 
welfare for all' is the motto of the Mission that he founded. 


Swami Vivekananda, a science graduate and a rationalist by inclination, was to become 
the first sarhnyasin to address the Parliament of Religions in Chicago and bring the message 
of Advaita Vedanta to the world at large. He was also a swami who had the courage to admit 
that he travelled to the West in order to raise funds for his works in India. Thus, like 
Sankaracarya, he had many firsts to his credit. He is also the first person to start an dsrama 
with two wings, one for spiritual training called the Ramakrishna Mutt and the other called 
the Ramakrishna Mission which concentrates on lokasarigraha. The concept of lokasarigraha 
also widened in scope to include the amelioration of the suffering of people. To that end we 
know the many charitable hospitals, schools, colleges, leprosy homes and many other activities 
of the Ramakrishna Mission. 


But Swami Vivekananda never forgot the perennial wisdom embedded in the scriptures. 
Like Sankaracarya who started the tradition of sarhnyasins writing commentaries on well- 
known works and also composing original works for furthering the spiritual end, the 
Ramakrishna Mutt has a galaxy of swamis, following the example of Swami Vivekananda 
himself, writing both on the spiritual heritage of India and also translating and commenting 
on original Sanskrit works. In fact, it is due to the efforts of these swamis that a number 
of Sanskrit scriptural texts are now available not only in English translations but in translations 
covering the major languages of the world. Such difficult texts like the Brhadaranyaka 
Upanisad with Sankara's commentary, Madhusüdana Sarasvati's Gadharthadipika, Bhasa- 
pariccheda, and many more are now available in translations, so that those who are not well 
versed in Sanskrit can also have access to them. If Sankaracarya was able to enthuse the 
public with his Advaita Vedanta and by his preaching through his travels throughout the 
country, Swami Vivakananda carried them a step further by going across the seas and 
spreading the message of Hinduism and that of Advaita Vedanta, in particular, to the West. 
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To day there are about 150 centres all over the world propagating the ideals enshrined in 
Hinduism thanks to his efforts begun over a hundred years ago. 


With Vivekananda the philosophy of travelling outside and collecting funds for the 
furtherance of spiritual and social work in India, gained legitimacy. Whether Vivekananda 
who is the pioneer of such an idea, realized how these centers will grow and become sources 
for dissemination of information on Hinduism we will not know. But he had the vision to 
bring into the Hindu spiritual fold a number of like minded people from all over the globe. 
He could not, of course, have imagined that many other swamis both genuine and not so 
genuine, would misuse this idea in future. 


With Swami Vivakananda we come to the age of Hinduism and Yoga spreading to the 
West in a big way. His coming into contact with independent women in the West also 
allowed him to encourage women in their spiritual journey, on par with men. This would 
later lead to the establishment of the Sarada Mutt in India which today has some branches 
outside India as well. 


The third phase comes with the independence of India from foreign rule. In 1947 the 
sense of pride in one's own culture and heritage saw a number of swamis starting their 
dsramas and giving samnyāsa to anyone who they thought was spiritual enough. One name 
that comes to mind is that of Swami Sivananda. Swami Sivananda was probably one of the 
most well known of this group in the post-Independence period. He himself was a medical 
practitioner in Malaysia before his taking up samnyasa in India at the age of 36 in the year 
1923. Though the Sivanandasrama was started in 1932 its official birth as “The Divine Life 
Society” was in 1936. With the dawn of independence in 1948 the Yoga Vedanta Forest 
Academy was set up where classes of Vedanta and Yoga became a regular feature. One 
could call this a new innovation catering to the educated middle classes in India as well as 
to those foreigners who started flocking to these asramas from 1960 in large numbers. The 
instruction initially at Sivananda Asrama was in English in order to attract this crowd. 


In the wake of independence Swami Sivananda sent many sarhnyasins of the Divine 
Life Society to propagate the Vedanta ideal outside India. The difference between Sivananda’s 
Divine Life Societies outside India and Vedanta Centers of the Ramakrishna order, was that 
Sivananda did not insist on a centralized organizational structure. The Divine Life Societies 
outside India could draw sustenance from Rishikesh but were on their own practically. 
Sometimes this led to a dilution of authenticity. As there was also no rigorous selection 
process for the head of the Divine Life Societies (at least initially) after the first founders 
sent out like Swami Venkatesananda, Swami Visnudevananda and others passed away, they 
sometimes faced the prospect of falling into bad times under the wrong leadership. One 
hears of the head selected by Visnudevananda at the Val Morin headquarters of the Sivananda 
Asrama in Montreal, as having abdicated that post recently. 


Swami Sivananda was perhaps the first spiritual head to include medical treatment as 
part of his lokasangraha. This could be due to this own background as a medical doctor. Like 
Swami Vivekananda, Swami Sivananda also encouraged women into sarhnyasa at this time 


335 


CC-0. Gurukul Kangri Collection, Haridwar 


—  — M -—— _ rr 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


This was the period of expansion and sarhnyasins of all persuasions and sampradayas 
fanned out into the world Sometimes they started independent movements or kept their 
affiliation to their parent body in India. Names such as Bhakti Vedànta Prabhupada, 
Maharsi Mahesh Yogi, Swami Rajneesh, Swami Muktananda and many more succeeded to 
make their presence felt in this age. 


One noteworthy aspect of this phase is the visibility of Hinduism in the West and the 
presence of the holy man clad in saffron robes as a repository of the spirituality of the East. 
This presence of Hinduism in a visible sense, did kindle a desire to know more about 
Hinduism at the popular level and it did lead to an attempt to understand its theology and 
spirituality in the Western World. There were even movies made based on books like the 
Razor's Edge of Somerset Maugham, which glorified the eastern spiritual heritage. So, 
while in India most of the sarhnyasasramas were getting popular because of their social 
activities, outside India the swamis and samnydsins were drawing people into their fold out 
of a curiosity to understand more about its spirituality. The distinguishing feature of this 
period (1948—to 1970) then, as opposed to the second, is the hard work some of these 
samnydsins put in order to make the spiritual heritage of Hinduism available to those 
interested, particularly in the West. Swamis like Chinmaydnanda were in great demand for 
this very purpose. There were others like Swami Rama who again were able to authenticate the 
claims of Yoga and thus gain a number of followers. These swamis in turn, could consolidate 
their 4sramas in India, and use the funds they earned from abroad for Jokasangraha in India. 


We now come to the last phase-the phase when we find that the samnyasasrama has 
also started being just one more institution in society without much emphasis on spirituality. 
Moksa is still spoken of as the ultimate goal and is perhaps still so for the genuine sarhnyasin 
and the genuine seeker. But the stress now is more on 'material well-being' and the 
samnyasa-dharma is recruited to serve that end. The asramas, in turn, do not turn away from 
such ‘material well-being? in the asramas and in the individual life style of the sarhnyasins 
as well. The independence of India and its declaring itself a republic and giving itself a 
secular constitution based on individual freedom and justice did impact on all sections of 
society including that of the samnyasins. We thus have in this phase which can overlap with 

the third, examples such as those we started this paper with. Furthermore what distinguishes 
this phase is : 


(1) The consolidation of the position of the sarhnyasins in countries outside India particularly 
in North America and the U.K. 


(2) The possibility of foreigners, both men and women, taking over as leaders in these 
centers outside India as there was no proper structural guidelines. 


(3) Many free lance sarhnyasins, without proper training, making their way to countries 
outside India and bringing a bad name to the institution. 


(4) A growing Hindu diaspora population sustaining some of these establishments. 
(5) The presentation of Vedanta as the dominant form of Hinduism because it fits better 
into the samnyasa mould. 
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(6) The attempt to interpret Hinduism in a multifaith context. This has resulted in a kind 


of neo- Vedànta interpretation of Hinduism. 


(7) A more open attitude to women recruits into the samnyasa fold. 


(8) Adopting a so-called rationalist approach to spiritual teachings. This has led to a 


number of samnyáàsins going to Universities and being educated in the English medium 
in the modern educational milieu. I know of Ph.D amongst sarhnyasins who also 
participate in Conferences like any other academic. This does tend to blur the boundaries 
between the secular and the sacred. These samnyasins and sarhnyasinIs we find straddle 
between the two realms and negotiate the boundaries rather delicately. 


(9) A non-self conscious appeal for funds in western countries for welfare work in India. 


(10) A proliferation of community-oriented sarhnyasa institutions. While this practice might 


(11) 


have started with the Vira—Saiva sarhnyasa order, today there are such 4sramas amongst 
the Valmikis, Kurubas (shepherds), Yadavas (hunters), Uppukaras (saltmakers) and 
others. These Samnydasdsramas are just organizations for the furtherance of the welfare 
of their own community members. How that can fit into the samnyasadharma is 
anybody's guess. 


There are now seekers who come to the asramas for spirituality as means for relaxation 
and for relief from modern day stress in the workplace or elsewhere. The asramas and 
the samnydsins also have adjusted to this new clientele. Moreover, 
samnyasinssksannyasinis are now catering to the commercial world where they give 
lectures on stress-management based on Vedantic precepts. They also have web sites 
and can be accessed by people round the globe. 


A distinct feature of this period is a proliferation of women sarhnyasinIs. You find 
them amongst politicians and also having asramas of their own with a large following 
of both men and women. Names like that of Anandamayee Maa, Nirmala Devi, 
Amrtanandamayi Maa and many others come to mind, who have a following in countries 
even outside India, and who run charitable institutions as part of their lokasarigraha 
activities. One wonders if women sometimes choose this asrama because it frees them 
from the restraints of being a woman in a Hindu society, and also because it gives them 
a lot of power and control over their own lives. 


Conclusion 


We can conclude by stating that there are two distinct groups of sarhnyasins now. The 


first kind is the one that wants to prove hisskher rationalist approach to spirituality and the 
other is the one who is more of a traditional spiritual teacher. Both are not against *material 
well-being’. The rational one tries to conduct classes very often in the English language and 
generally attracts a fair number of western students and followers; they also are popular with 
the educated and monied sections of Indian society. This kind also has asramas both in India 
and in countries outside India and they are also quite prosperous. They usually give lectures 
on Advaita Vedanta and Yoga and also give Sanskrit and practical Yoga classes. They are 
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the ones who earn a lot of funds from their foreign disciples and their affluent Indian clients 
and they use those funds for charitable work in India. They or their representatives travel 
regularly outside the country and succeed in attracting disciples who sometimes go and start 
living in India in their asramas. I even know of some of these samnyasins giving sarhnyasa 
to foreigners, including foreign women. 


The other is the traditional sarhnyasin like, let us say, the Srngeri or Kanchi Sankaracaryas 
who are traditional in their approach and advise their followers about how to lead a life in 
accordance with dharma. They would, by and large, lecture in the regional language and are 
easily accessible to their followers, unlike the first, who are not so easily accessible. The 
traditional samnydsin mingles informally with hisskher followers and also advises in their 
day to day lives. Their lifestyle is also more or less traditional and they have a rapport with 
all sections of society particularly the middle classes and the not so affluent classes. They 
try to keep the spiritual tradition alive though they also are not against advising their clients 
in ‘material well-being’ but perhaps do it more subtly. They also in keeping with the general 
mood, engage in running charitable institutions but their clientele is mainly within the 
country. They also act as counsellors when called upon to do so. 


Both these kinds of samnyasins maintain the theoretical understanding of what it is to 
be a samnyasin. They would give the right textual answers as to what moksa, samprajnata 
samadhi, dhyana, etc. mean. Most of them seem to be busy conducting classes of Vedanta 

१0 one wonders where they get the time for dhyana at all. I have also been told that 
१658 must be understood not in the age old manner but as Swami Vivekananda said ‘as 
vice to society.’ Swami Agnivesh for instance would define lokasangraha as ‘fighting for 

stice’. Thus there are many definitions of moksa in today's vocabulary of the sarhnyasins. 


One special feature today is also the community oriented Samnyasa-asramas like the 
Vira Saivas, Kurubas, Valmikis, etc., pointed out earlier which can, by no standards, be 
called a sarinyasasrama in the sense in which Sankaracarya started it. The benefits are 
generally for the community members alone and the notion of humanity being one and that 
lokasaügraha is done for the whole humanity is totally lacking in these institutions. This 
development is a fall out of the political atmosphere in India and the institution of samnydsa 
has also come within its sway. 


[1] (5) (| 
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Animal Fights in Ancient India 


Klaus Karttunen 


The most recent time I met Professor Satya Vrat Shastri was at the International 
Conference of Sanskrit and Related Studies in Warsaw in October 1999. At this conference 
I read a paper about the mating and pairing of birds in Sanskrit literature.! In this paper I 
briefly mentioned cock—fights and stated that this theme would require a separate discussion. 
Warmly remembering the kind words, with which Professor Satya Vrat expressed his 
appreciation of my modest contribution, I think it passing to offer this second paper in his 
felicitation volume. Perhaps I should also mention that I have never witnessed an animal 
fight myself; I am merely discussing a phenomenon, which is interesting as a detail of 
cultural history, though repulsive in the real life. 


Kalas, the arts and skills appropriate for an urban gentleman. In this list, the 42nd of the 64 
arts is called mesakukkutalavakayuddhaviddhih, arranging fights of rams, cocks and quails. 


| 

| 

The starting-point of this paper in Vatsyayana’s list (Kamasütra 1,3) of the sixty four 
Yasodhara's Jayamangala comments the passage with following words: sajivadyuta- | 
vidhanam etat/tatropasthanadibhiscaturangairyuddhavijnanam kridartham vadartham ca |." | 
The parallel lists quoted by Venkatasubbiah do not contain the same, although there are a 


few references to fighting animals in one of them 


That this kind of animal fights were popular, though not appreciated by all, is made 
clear in the Buddhist Samannaphalsutta, where it is stated that the combats between elephants 
horses, buffaloes, bulls, goats, rams, cocks and quails are not to be witnessed by the bhikkhus. 
It is not actually stated that arranged fights are meant here, but in the light of other evidence 
presented in this paper it certainly seems likely. We shall soon see that the Jainas, too, were 
critical. 


The context of these passages is also interesting, as it gives some idea how animal 
fights were seen in ancient India. In the Kamasutra, the preceding Kala is the knowledge 
of tree medicine (vrksayurvedayoga) and the next, teaching parrots and mainās to talk 
(Sukasarikapralapanam). In the Drghanikaya the list goes on with other kinds of combats, 
arranged between men. 


Ram-Fights 


The bold spirit of the ram in fight was noted early. In the Rgveda, a lioness is defeated 
by a ram (petva). In the Satapathabrahmana, the vicious ram is pointed out as an unclean 
animal who can defile an agnihotra offering, together with the vicious boar and a god.° In 
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Bhasa’s Avimaraka (6, 14+), the prince is called Avimaraka, because he once killed a demon 
in the form of a sheep (avi). 


Ram-fights are occasionally mentioned in Sanskrit sources. The Arthasastra seems to 
refer briefly to a fighting ram.’ In the Malavikagnimitra of Kalidasa (1, 15+), the quarrel 
between two dancing masters is tested by letting them to show their skill in public-and this 
is compared to a ram fight." In the Paficatantra of Pürnabhadra (1, 46) two rams (huduyugalam) 
in fight drip blood and inadvertantly kill a jackal, who comes to lick it between them. In 
the Mrcchakatika (4, 27+) the Vidüsaka's description of the second quadrangle of Vasantasena’s 
house includes a ram whose neck is rubbed as if he were a wrestler after the fight. It seems 
likely that this was a fighting ram. 


The brief adhyaya 4,9 (verses 1239-1259) in the Manasollasa of King Somesvara gives 
an account of arranging ram-fights (mesayuddha) as a royal pastime. The characteristics of 
the different kinds of rams and their ability in combat are fully explained. 


The Saradatilakabhana, a late work by the poet Sankara, also contains a reference to 
combat between rams, which is described in verse 170, though it is not clearly indicated 
that the combat was arranged. The fact that the rams were fighting in the street (pathi) and 
that no wagers are mentioned rather suggests against it. 


Although ram-fights were forbidden to the monks, there are some mentions of fighting 
rams in Buddhist sources, too. Thus a fighting ram in the Cammasatakajataka (n. 324) kills 
the stupid monk who did not understand its threatening pose, but took it as a homage. In 
the १0 यीय two rams butting together are given as an example of a contact through 
touch. 


It is true that some of these passages may only refer to the spontaneous fights of 
emulating rams, a sight common enough in a village, but with the Kamasütra, Mrccha- 
kafika and Manasollasa it is quite clear that ram-fights were also arranged on the arena as 
an entertainment. 


Cock-Fights 

In the Vajasaneyisamhita (1,16) a cock is mentioned as bringing victory, but cock-fight 
as a popular entertainment is only met in classical Sanskrit literature. The most famous 
passage is in the Dasakumaracarita, chapter 5 of the main part (Pramati's adventures), where 
a cock-fight (tamractidayuddha) is described at some length. The two cocks, one of the 
Eastern Balaka breed (jati) and other of the Western Narikela breed, are put on the arena 
and wagers are eagerly put, before the combat begins. The fight itself consists of stabs and 
counter stabs, accompanied by wing-flapping and defiant cock-a-doodling.' In another 
passage the dangers of crowded gatherings such as gambling, bird fights, fairs and festivals 
are briefly referred to,” and in a third one the skill of gambling in living and inanimate 
game is mentioned among the things taught to the courtezan. 


It is natural to suppose that cock-fights as a popular entertainment are mentioned ina 
genre such as Bhana and the check of a few works of this category was not a disappointment. 
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In the Dhurtavitasamvada 11+ office of an umpire in the fight of birds let loose in the arena 
is mentioned. An umpire is needed, because men have brought courtezans with them to 
watch the combat. The late Saradatilaka also contains a reference to cock-fights. In verse 
104 a colourful description of the actual combat is given. Watchers are eagerly putting 
their wagers on the cocks. Here is also the cruel habit of attaching razors to the legs of cocks 
specially mentioned. ।” 


In the Manasollasa of King Somesvara cock-fights and the breeding and training of 
cocks are explained as a royal pastime in the long adhyaya 4,7, containing verses 997-1169. 
Several races (jàti) of cocks are defined and the construction of the arena described. The 
knives or razors attached to the feet of the cocks are also mentioned here.'* In the short 
chapter 63 of the Brhatsamhita Varahamihira briefly describes the marks of a good cock, 
including the kind of fighting cock who will be praised in combat.’ 


A reference to cock-fights in the Buddhist Dighanikaya was quoted above. The Jaina 
work Kumarapalapratibodha of Somaprabha tells, how King Kumarapala forbade animal 
killing and restricted cock-fights and pigeon races in his realm.?? For the pigeon races see 
Manasollasa 4,11, where it is clearly stated that these races were founded on the homing 
instinct of pigeons. 


The cock-fights continued to be popular in India until modern times.” Phillott (1910) 
translated extracts about breeding and training of fighting cocks from an Urdu work written 
in 1883. 


Quail-Fights 


The next subject of our investigation is the lavakayuddha of Vatsyayana. The species 
meant with lava (ka) is, according to Dave (1985, 286f.) the bustard-quail.?? Zoologically 
seen, the bustard-quails are no quails at all, but form a separate family (Turnicidae), more 
closely related with cranes than with quails. But this difference was hardly noted in ancient 
India. 


In the Paficatantra of Pürnabhadra (1,33) it is stated that monkeys, rams, parrots, 
pigeons and partridges were often kept by kings. It is easy to think that while funny monkeys 
and talking parrots were kept as pets, rams and partridges were used for fighting purposes 
and pigeons for the races mentioned above. In the already mentioned passage of the Mrcchakat 
ika (4,27+) the impressive bird collection of Vasantasena kept in the seventh quadrangle of 
her palace includes quails who are put to fight (jodhianti lav). 


An important account of quail-fights is found in Somesvara's Manasollasa (adhyaya 
4,8, verses 1170-1238). Though ready to fight, these small animals wear easily and therefore 
à maximum of time for the combat is stated. A number of different breeds are mentioned 
in verse 1171.°4 According to Dave they all belong to the bustard-quails. 


Dave (1985, 109) quotes a passage from the Trikandasesa, where he explains phalakhela 
garudyodh1^ as a quail (more particularly the grey quail), because quails are often visiting 
fields and fighting with their wings. Dave (1985, 286) further remarks that the bush-quails” 
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are even more eager to fight than the grey quails and, unlike the latter species, have spurs. 
The small bustard-quails (Dave 1985, 287f) differ from all other species mentioned here as 
the females do the courting and fight with each others for the males. 


The only reference to quail-fights in Buddhist sources known to me is the Dighanikaya 
passage quoted above. Tamil classics, too, mention quail fights, according to Kanakasabhai 
(1904[1966], 125). The ancient Greeks, too, arranged quail-fights as entertainment. In the 
most versions of the well known Greeklegend, often located in India, the Pygmies ride on 
partridges in their war against cranes. 


On the fights between elephants, horses, buffaloes, bulls, or goats, mentioned in the 
Buddhist Samarinaphalasutta (above), there is not much evidence in ancient literature.” 
Only in the 12th century there is more information about many kinds of popular entertainments 
found in the Manasollasa of King Somesvara. The fourth Virhsati of this Indian 
Fürstenspiegel is devoted to royal sports and enjoyments (vinoda), and it contains several 
chapters dealing with the breeding of animals and arranging of various shows and combats 
with them. 


The first and longest of these chapters (4,3, verses 205-66) deals with elephants. Since 
early times, elephants were famous as fighters?! and when they were trained for war it seems 
natural to put them also to fight each other. In the Manasollasa, after a description of the 
various kinds of elephants and their catching, training, etc. (with clear parallels to the 
Gajasastra literature), the author goes on and describes a game where criminals and voluntaries 
are put running away from raging elephants. A detailed description of the arena is included. 
Then follows the fight arranged between elephants. In the Mughal India, such elephant 
fights were actually arranged in great numbers.?? 


Bulls in heat are fiercely fighting each other’ and the bull was a symbol of strength, 
but there are no references to arranged bull fights among my sources. In Greek sources, the 
ferocity of wild Indian oxen is often mentioned and Aelian mentions a running-game for 
oxen in India,** but of arranged combats there is nothing. In later times, at least, when the 
holiness of cows extended its protection to bulls, too, such a combat seems unlikely, at least 
in the more civilized parts of the country, and the Manasollasa is silent about them.? 


The buffalo is often mentioned as a strong animal, but no references to arranged fights 
are found in early sources. The brief adhyaya 4, 10 (verses 1260-1276) in the Manasollasa 
briefly discuss the buffalo fights. The buffaloes of Saurastra and Madhyadesa are mentioned 
as particularly suitable to such combats. 


The idea of horses fighting each others is strange, to say the least, perhaps some kind 
of tournament, race, or game was meant instead. The pertinent adhyaya (4, 4, verses 661—827) 
described an ancient variety of polo game." 


I must confess that I have been unable to find anything at all in the way of explanation 
of the goat fights (ajayuddha) mentioned in the Dighanikaya. 
There is some additional evidence for animal-fights in ancient India, albeit not sa 
mentioned in Sanskrit sources. Thus, dogs were put against lions in the Northwest India, 
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according to the historians of Alexander?! This is not confirmed in Indian sources, though 
brave hounds are occasionally said to attack a lion or a tiger during chase.?? In any case, 
captured lions were kept by kings in India. Thus a lion kept in a cage is mentioned e.g. in 
the Kadambari and in the Milindapafiha.? In the 7th act of the Abhijfanasakuntalam the 
young prince is playing with (and mishandling) a tame lion cub. King Somesvara advises 
the king to keep in his castle, among other things, snakes in jar and fettered tigers and 
lions. According to William Hawkins, Jahangir had one hundred tame lions (Foster 1921, 
104). Further on (110f.) he describes a fight between a lion and a man. Somewhat later, 
Edward Terry, too, saw a tame lion at Jahangir’s court (Foster 1921, 328). 


We may also ask, whether fights between lions and elephants, so often mentioned in 
kavya as taking place in the wild,*! were also arranged on the fighting arena. 


The origins of the animal-fights as a form of popular entertainment lie in darkness. 
Probably, various forms of them developed independently in various parts of the world. In 
South Asia, the apparent silence about them in Vedic and Epic literature leaves us uncertain 
about their early history, although an argumentum ex silentio is certainly not justified here. 
In classifical Sanskrit literature and in the Pali canon animals-fight are already casually 
mentioned as a common form of entertainment and a special attraction to people prone to 
gambling. ४ 

The most popular form of animal-fights was undoubtedly the cock-fight, both in India 
and elsewhere. In modern times, it has acquired a world-wide distribution (though nowadays 
humanely prohibited in many countries), extending from South America to Japan. The 
history of its spreading can to some extent be tracked in the sources and, as the earliest 
mentions of it are found in Indian literature, it seems reasonable to take India as the land 
of its origin. The poultry itself has its origin in India and Southeast Asia and it is here that 
the wild fowl was first domesticated. In Indian accounts of cock-fighting it is made clear 
that the best type of fighting cock is very close to the wild forms. 


Poultry was early introduced in China and with it, it seems, came also the cock-fights. 
A passage in the Book of Zhuangzi? briefly explains, how a master trainer of fighting-cocks 
worked with his birds. From China, the sport was further introduced in Japan. 


In the West, poultry was early introduced in Mesopotamia, Iran, and Egypt, and soon 
also in Greece. According to Greek sources, cocks and quails were trained for fighting as 
early as the fifth century B.C. In ancient Rome, the animal-fights were very popular and 
often watched by large public, and the inventive promoters put a great number of different 
animals on the arena to fight against their own kind or some other kind. Numerous animals 
were killed in these fights every year until the late Antiquity, so that the constant need for 
fresh supply seriously affected some populations. For instance, the North African elephant 
became nearly extinct. While the cock-fights clearly have an Indian origin, this general 
fashion of animal-fights in Rome has probably nothing to do with India. Perhaps the bull-fights 
of modern Spain can be seen as a remnant of this fashion." 


. The cock-fight spread over the Roman empire and in the Middle Ages it was popular 
in the Mediterranean countries, in France and England. The English kings, Henry VIII, 
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James I, and Charles II, were enthusiastic devotees of it, but in the 19th century the art was 
finally deemed as the cruelty it is and prohibited by law in 1849. The Englishmen brought 
cock-fighting to America, where it first was very popular-George Washington and Thomas 
Jefferson were among the devotees-but was prohibited in most states in the 19th century. 
The Spanish brought the art to South and Central America (as well as to the Philippines) 
and, though legally prohibited in most countries, it seems that it is there that in our days the 
most cocks still have to give their life to the amusement of gamblers. 


References & Notes 


|. Karttunen Forthcoming. 

“This is arranging gambling with living beings. With its four members, going near etc., the knowledge of 

combat is needed for sport and discussion." Cf. Schmidt's translation: “Das ist die Veranstaltung eines 

Spieles mit lebendenWesen-Die Einrichtung dieses Kampfes nun in vier Gliedern. Anmarsch usw. dient 

als Spiel und zum Wettstreite." 

3. In his study of the Kalas Venkatasubbiah (1911) discussed these lists, but the only one to contain somewhat 
related is that of the Jaina Samavaya. Its list includes as 32nd and 33rd skills kukkulalakkhanam and 
mendhalakkhanam, the (knowledge of the) marks of cocks and rams, and as the 85th sajivam, explained 
as "gambling with animate things, i.e., betting on cocks, horses, etc.” (Venkatasubbiah 1911,12 & \6). 
Note that the term sajiva was also used in the Jayamangala. It is further pointed out by Venkatasubbiah 
that several commentators (e.g. Sridhara) on the Bhagavatapurana quote the Kamasütra list in connection 
of Bhagavatapurana 10,45,36 (ibid., 25). The contents Venkatasubbiah 1911 were summarized in 

Venkatasubbiah & Miller 1914. 

4. Dighanikaya |, 5, 48 yatha va paneko bhonto samanabrahmana saddhadeyyani bhojanani bhünjitvà te 
evarüpam visükadassanam anuyutta viharanti, seyyathidami—naccam gitam vaditam pekkham akkhanam 
panissaram vetalam kumbhathünam sobhanakam candalam vamsam dhovanam hatthiyuddham assayuddham 
mahisayuddham usabhayuddham ajayuddham mendayuddham kukkutayuddham vattakayuddham 
dandayuddham mufthiyuddham nibuddham uyyodhikam balaggam senabyüham antkadassanam iti va, 
evarüpa visükadassana pativrato hoti / The same passage is also found in the Tevijjasutta 2,3, where it is 
translated by Rhys Davids (SBEI1: 192): “Or whereas some Samana—Brahmana, who live on the food 
provided by the faithful, continue addicted to witnessing public spectacles; that is to say, dancing, singing, 
concerts, theatrical representations, recitations, instrumental music, funeral ceremonies, drummings, balls, 
gymnastics, tumblings, feasts in honour of the dead, combats between elephants, horses, buffaloes, bulls, 
goats, rams, cocks, and quails, cudgel playing, boxing, wrestling, fencing, musters, marching, and reviews 
of troops. He, on the other hand, refrains from such public spectacles." 

5. RV 7,18,17 simhyam cit pétvena jaghana. But it is mentioned as somewhat extraordinary. A more natural 
story is found in the Paricatantra of Pürnabhadra 1,22, where the king lion is first afraid of the ram, but 
when he sees that it is herbivorous he soon kills it. 

SPB 12, 4, 1, 4 (SBE 44; 178): trayo ha tvaha pasavo ‘medhyah / durvaraha’ aidakah sva. 


6. 
7. KAS 1,17, 12 aurabhram bhayam ‘the danger from a ram’, explained as a fighting ram in the Cs gloss: 
8. hodu dekkhamo urabbhasamvadam ‘let us see the fight of the two rams.’ 


9. ido a avantdajujjhassa mallassa via maddiadi gIva mesassa: 7 
10. pascad düram upetya rosaparusonmesau ca mesau muhurghoraghaftananisturaravasirabspharas- PvE 
loladbhürivisanalohasakalakrürorunadoddhurav anyonyampathi yudhyatah parabhidaprakanta 


krodyamau// — — eo 
"Here are two rams who draw back a long way from each other and then fight against each oth ong 
tree; they are making a violent show of their anger as they cover themselves with great qu T 
E from their heads which are producing harsh sounds because of their constant and terrific 
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against one another, they’re unrestrained and make harsh and loud sounds with the metal points of their 
mighty and crushing horns; they practice vicious tactics desiring to smash the opponent” (Baldissera’s 
translation). 

Mil, p. 2,3,9, p. 60. Trenckner (2,3,8, p.47f. Sastri: SBE 35,92) yatha, maharaja, dve menda yujjheyyum. 
Kale’s text p. 1431. prayudhyata catisamrabdham anupraharapravyttasvapaksam utkanthiravaravam 
vihamgadvayam. | follow here Ryder's interpretation. According to Kale, the sentence is translated: “The 
two birds fought, furiously excited, as the shouts of encouragement were uttered by their partisans atter 
each stroke.” Of course, svapaksa often means ‘partisan’, but Monier Williams also allows the meaning 
‘one’s own wings’ and, as both anupraharapravrttasvapaksam and utkanthiravaravam are here subordinated 
to vihamgadvayam, | fail to see, how they could be combined this way. The passage is also briefly 
commented in Raghavan 1979, 68. 

Chapter 8, Kale's text p. 199 akssadyütapaksiyuddhayatrotsavadisamkulesu. 

Chapter 2, Kale's text p. 66 sajivanirjivasu ca dyütakala, explained in Kale's commentary as saj1- vali 
kukkufadiyuddhani nirjivás caturangadyah. Note the use of the term kala here. 

CaturbhanT p. 21 (transl. p. 31.) asaktamandalesu paksiyuddhesu prasnikatvam. 

darad àgatya vegat samanatasirasavayatikytya kantham tundagrakrstatundau ksurakalitapadair mürgh- ni 
tiksnam vidarya / anyonyatrofidastasphufataraninadagrivam uccair bhramantakutplutyotplutya 
sasvatpraharapam adhikam yudhyatas tamractidau // 

"Those two cocks rush at each other from afar with great speed, with outstretched necks, and with sharp 
beaks, and try to slash each other's head with feet armed with razor blades, and, while their throats send 
out shrill creams, they peck each other soaring high in the air, and, incessantly jumping up, fight an even 
more violent battle" (Baldissera's translation). 

One additional reference to cock fights is quoted by Dave 1985, 272 from Ksemendra's Catuvargasam- 
graha 2,3 (Kavyamala 5, not available to me at present). 

See also Raghavan 1979, 67ff, with some additional reference (e.g. the Sivatattvaratnakara 8, 4 653ff., not 
available to me). 


sastah samgrame, in his edition of the Brhatsamhita Bhatt also quotes three verses on cocks from Garga. 
Edited by Jinavijaya Muni, Baroda 1920, p. 40f (not seen by me), reference in Chand 1982, 23. 


For pigeons kept in a cage see also Kadambari p. 356. However, pigeons or doves living free and nesting 
on the roofs of the palace are much often mentioned in literature (see. e.g. KadambarrT p. 197, etc.; 
Vasavadatta pp. 192, 217) 


See Raghavan 1979, 69. 


. This is Ali's no. 64, the common or blue-legged bustard-quail, Turnix suscitator Gmelin. 


kacchelah kharadtkas ca goranjo vigaras tatha / pamsulasverasas caitah sat syur lavakajatayah // 


In the following verses these races are briefly explained. The kacchela comes from damp areas, or rather 
from Cutch (kacchamandalasambhita), the goranja or gerañja from the Vindhya and Sahya, and parhsula 
from other areas, while the rest are home-bred hybrids of these races. Cf. Dave 1985, 289. 


28, p. 47. In the printed text the actual reading is garudgodha, but garudyodhi is given as a variant in the 
commentary. 

Ali's no. 66, the common or grey quail, Coturnix coturnix Linn. 

Ali's no. 67, the jungle bush quail, Perdicula asiatica Latham, and the rockbush quail, Perdicula argoondah. 
But also in Ethiopia, See Karttunen 1989, 128ff. 

Raghavan 1979, 52 (referring to J.C. Jain, Ancient India as depicted in the Jain canons, Bombay 1947, 
238-241, a book presently unavailable to me) notes that Jaina canonical texts mention animal-fights, with 
Stakes, between cocks, peacocks, bulls, horses and elephants. 

It is briefly analyzed in Raghavan 1979, 62ff. and in Shrigondekar's introduction to the edition. In addition 
to animal fights, the pertinent part (4, 3-15) explains two kinds of human combats (4,5 on duelling and 
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4,6 on wrestling) and several further entertainments connected with animals (4,11 on pigeon breeding, 4, 
12 on dogs and hunting, 4, 13 on falconry-cf. Chand 1982, 158ff—4, 14 on angling, and 4,15 on hunting) 
31. See e.g. Mahabharata |, 96, 25f.; 1, 141, 23; and 1,181, 23, for wild elephant bulls fighting each other. 


32. William Hawkins, the British envoy to the Mughal court, said that Jahangir watched at such fights five 
times a week (Foster 1921, 108). 


33. See e.g. Mahabharata 1,96,30f.; Jataka, 408. 

34. See Karttunen 1997, 181ff. 

35. A colleague of mine remarked that bull-fights are probably still arranged in remote villages, I cannot but 
confess my ignorance here. Undoubtedly, a scholar familiar with ethnographical literature could add much 
to our subject, but at present the task is to investigate the philological evidence culled out from ancient texts. 

36. See also Raghavan 1979, 65f. 

37. Karttunen 1989, 163ff, & 1997, 174f. 

38. See e.g. Mahabharata 2,37, 8; in 2,37, 6-8 the dogs bark around a sleeping lion, but they cannot kill it; 
further the Ain-i Akbari quoted by Chand 1982, 149; see also Karttunen 1989, 164ff. 

39. Kadambari p. 155 & 198, Milindapanha 3,7,17, SBE 35, 135. 

40. Manasollasa 2, 6, 555 kumbhesv asivisa dharya simhas ca bandhanih / anyani sarvavastüni durge sariciniuyan 
nrpah // 

41. See e.g. Mahabharata 1, 141, 12; Kadambari p. 37, 40, 53, 57, etc.; Vasavadatta p. 85, 102, 103f., 120, 
266; Malatimadhava 5, 32 & 8,7: the Paricatantra of Pürpabhadra 1, 15, 1, 21; 2,1+; 4,2:4,4. 

42. 19:2, 12,8 in SBE 40, p. 20. Zhuangzi himself belongs to the late 4th-early 3rd century B.C., but only 
the first seven chapters are commonly considered genuine. In any case, even the latter part of the work 
seems to be from the last centuries B.C. In his note to this passage Legge noted that the same account 
is also found in the Book of Liezi. Perhaps 1 should mention that I am quite conscious of the fact that 
the old SBE translations of the Chinese classics by Legge are not too reliable as source, but for the present 
purpose this reference seems to be sufficient. 

43. Jennison 1937, 14 & 18, also in Hehn 1911, 329. 

44. On the animal-fights in Rroe, see Jennison 1937 and Toynbee 1973. 

45. This summary of the history of the cock-fight in the West is mainly founded to the Encyclopaedia 
Britannica article by F.G.M. & R.R. 
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Primal Elements (Mahabhütas) in Sthapatya 


G.V. Tagare 


The Term Mahabhita 


The term Mahabhüta means a big Bhüta. The term Bhüta is a kta form of the Sk. root 
Vbhü which is derived from an I.E., root which implies “process of creation” or “growth”. 
The Greek cognate is phu—o “to grow”. The LE., root contains the idea of creation and 
growth. Bhüta means “produced”, *happened". In the course of historical development bhüta 
came to mean ‘a living body’ (a supernatural being) capable of transforming itself into a 
gross body. We believe that a person has got a subtle body of which his gross body is 
transformation. As Visuddhimagga! etymologically explains mahabhüta “a great 
bhüta"-'mahatta ca bhitatta ca”. 


The term, however, is used in the sense of “primal elements” in Aranyakas and Upani- 
sads. For example, the Sankhayana Aranyaka? states “There are five vital elements: 
air, space, water and fire" (Please note the order of these elements.). The Taittirrya Upa.(1.3) 
changes the order of elements slightly as: earth, space, air, fire, water. The mutual relations 
of elements given there are beside the point here. That these primal elements are real or 
existent is accepted by Sankhyas and Kashmir Saivism long before Abhi (navagupta) who 
states in Tantraloka’: 


पृथिव्यापस्तथा तेजो वायुराकाशमेव च। 
पञ्चैतानि तु तत्त्वानि यैर्व्याप्तमखिलं जगत्‌॥ 


R.D. Ranade, in A Constructive Survey of Upanisadic Philosophy invites attention to 
the similarity between Greek and Indian concept of the primal elements (Greeks did not 
accept Space—akasa) as a primal element. We believe Space as the source of other Mahabhütas, 
but Greeks differ among themselves as to which was the first element and served as a source 
to other elements. Thus according to Thales it was Water, as per Heracliotos of Ephesos, it 
was Fire while for Anaximander it was “infinite” (apeiron) which was in between earth and 
water on one side and air and fire on the other side. 


The Greek concepts are mentioned here in order to clarify that though Greeks and 
Buddhists believed in four elements they developed independently. The Buddhists followed 
the Upanisadic tradition but they adopted the term dhatu instead of mahabhüta. Enumerates 
the Visuddhimagga the dhatus: 


महत्ता भूतत्ता च महाभूतानि तत्थ भूतरूपं चतुविधं---पठवीधातु, आपोधातु, तेजो धातु, 
वायो धातूति। | 
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By the term dhatu they meant ‘basic material element’, a term later adopted in Arya 
Vaidyaka. But they added two more unsubstantial elements, viz., akasa and mind. These | 
elements are not concerned with the functions of the sense-organs, as stated in the 
Siksasamuccaya’. Vasubhandhu, in Abhidharma Kosa (1.12) explains the specifications and 
functions of four elements as follows: “They are established in the function of supporting 
cohesion, cooking and expanding respectively... the element earth is solid; the element water 
has unctuosity; fire, heat; wind impulse... the primary elements (all) are present in every 
particle of matter. 


For detailed discussion: vide Mahesh Tiwari: “Concept of Bhütas in early Buddhist 
Philosophy.” 


Jains believe in four Bhütas like Buddhists, but interestingly they believe in the colour 
and form of a Bhüta. Thus fire is triangular and red; air is circular and black; earth is 
quadrangular and yellow and water is clear like the moon and white in colour (for the sake 
of meditation): 


आग्गि तिकोणो रत्तो, किण्हो fe पहंजणो तहा वित्तो। 
चउकोणं पिय wee सेयं जलं सुद्धचंदामम्‌॥? 
It will thus be seen that the primal elements are regarded by all as the constituents of 
the creation. 


No artistic creation can take place without the involvement of these five fundamental 
elements one way or the other. Silpa is an art. The Cosmogony and Cosmology of the Vedas, 
Puranas, and Agamas form the background of all texts of Silpa Sastra, though the writers 
of these texts very briefly mention it in their introductions. The work of an architect is a 
sacred religious function imitating the creation of the universe. States the Vastu Sastra 
Upanisad (VSU) imitating the creation of the elements: 


यथा fayagel पश्चमहाभूतानि प्रजायन्ते तथा वृत्ताधारे शिल्पकाश्यपादयो वास्तुहोतारो 
महाभूतलक्षणानि कल्पयन्ति प्रपालने च इति 


Thus the ancient scriptures believed that before the creation of the universe, there was 
one homogenous mass of self-generating fluid density. This pervasive myth is of Space 
(akasa) which fills the extent between the earth and the sky (heaven). It is an intangible 
subtle element which inheres the other four elements, viz., air, fire, water and earth. These 
elements are, however, symbolic and hence have universality. 


On the basis of the VSU, I may briefly state the symbolism: If a circle is regarded as 
visva (the universe) its central point is its firm support or life-breath (rasayah pranan). VSU 
states : “As in the creation of the world arise the great primal elements, with the circle as 
support, the artist conceives of beings and elements on the plane; in the circle there are two 
central lines-one horizontal and the other vertical. The horizontal line is the Mrs 
(abrekha) as water has a horizontal surface. The vertical line is the line of fire (agni-re in 
as fire always rises vertically. The diagonal lines represent wind expressing ur 
dynamism and even aggressiveness. Thus within the circle a rhombus is forme 
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symbolizes the element earth. The element space (akasa) is everywhere but being invisible, 
it is supposed to pervade the whole of the circle”. 


It is not possible to summarise the Upanisad and to show how figures lying or erect 
are to be drawn with the help of such diagram. The commentary on Sitra 1५.28 explains “On 
vertical lines erect limbs, on the horizontal lines are restful and quiet limbs, on diagonal 
lines limbs showing movement. Setting them in this way, the images attract the mind”. 


Tantras represent the geometric figure of a circle as the symbol of Space (akasa). It is 
the first element to emanate from the Supreme Self initially as a supreme principle and 
thereafter gross matter. It provides room for further creation—a pre-requisite of all creative 
activities. It is a subtle element which inheres the other four elements. Space in our bodies 
is, in structure, like the “inner space” in a temple. Space beyond the body or structure is 
“outer space” and the “inner” and “outer” space is the same indistinguishable whole space. 
The pervasive Space is “the substance of substances”. All the objects in the universe are 
space-turned. 


It is found that Indians believed in “three-dimensional” space. Many ancient peoples 
had no such idea. Ancients Mesopotamians thought Space to be void, linear and 
one-dimensional.” But they have created huge Ziggurates. Irene Winter, in her paper “Reading 
Space from Ancient Near-East Monuments" notes that in spite of their concept of linearity 
and verticality, Ziggurats were designed as miniature arrangement of the universe 2 


Greeks and Egyptians conceived Space as “two-dimensional” but they constructed 
edifices like Acropolis at Athens and Pyramids in the valley of the Nile-wonderful feats of 
architecture. 


Ganapati Sthapati, an international authority on Sthapatya states that Space is the 
primal element in architecture. He compares human bodies with temples. The heart, the 
smallest of Yogic Cakra or “lotus space” for our souls is compared to the “Womb-chamber” 
(Garbhagrha) is the sanctum sanctorum of the temple. The Agni Purana says: “The five 
elements act as the wrappings” (janghds) of the temples for the protection of the microcosm 
Elsewhere the same Purana states the whole temple as Siva which comprises all the elements 
of microcosm. Here one is reminded of M.A. Dhaky's paper on “Prasada as Cosmos” (Adyar 
Lib. Bulletin) in which he compares the Agni Purana and the Vastu Sastra of Visvakarma 
and shows that different parts of the temple are assigned to different deities and elements 
in a ritual context i 


In passing reference here may be made to the Orissan Text on architecture— 
Silparatnakosa (IGNCA, Delhi) which reveals the inter-connectedness of Cosmos, Man and 
iva. Terrific cyclones devastate our modern buildings but not the ancient structures in 
Orissa. Is it due to the ancient architectural tradition therein? 


It is interesting to note that the concept of five Mahabhiitas is integrated in Saiva 
Iconography. In Tamilnadu, specific Siva temples are regarded as representing specific 
Mahabhütas as follows 
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Name of the Linga Location 
1. Earth (Prthivi) Kanchi 
2. Ap (Water) Tiruvananaikovil 
3. Fire Tiruvannamalai 
4. Air or Wind ' A Kalahasti (Andhra Pradesh) 
5. Akasa (Space) Cidambaram (Tamil Nadu) 


(Prakrti: Vol III, The Agamic Traditions and the Arts, pp. 129 ff.) 
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On the strength of Vastu Sastra, Ganapati Sthapati equates Space and Time (Kala) 


Tala, as we know it, is “musical time" and forms the basis of Fine Arts like Music, 


Dancing. 
To sum up, various theories about architecture show that Indian architecture conceives 
the Temple in the image of Purusa or the universe and that all primal elements play a 
constitutive role in architecture and also that Fine Arts like Dancing and Music depend 


entirely on Space. 
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मत्स्यपुराणे वास्तुविज्ञानम्‌ नगरयोजनाया 
भवननिर्माणम्‌ : सविशेषमध्ययनम्‌ 


गोपालकृष्ण दाशः 


वास्तुशास्त्रपरम्परा 


प्रागवैदिक-वैदिकसभ्यतातः आरभ्य शिल्पकलायां वास्तुकलायां भारतीय परम्पराया अपूर्व विज्ञानमुपलभ्यते। 
हड्प्पामहेञ्जोदारो-लोथाल-कालिवङ्गन्‌ सभ्यतासु भूखननेन नगरनिर्माणाङ्गतया भवननिर्माणस्यातुलनीयं कोशलमितिहासप्रसिद्धम्‌। 
वैदिकयुगेऽपि भवननिर्माणस्य सङ्केताः समुपलभ्यन्ते। ऋग्वेदे गृहस्य पर्यायरूपेण पुरस्य प्रयोगो दृश्यते।' तत्रापि कुत्रचित्‌ 
दुर्गपर्यायरूपेण पुरस्य प्रयोगो दृष्टिपथमायाति। शतप्रकारस्य पुरस्य महापुरस्य प्रयोगः प्राचीनभारतीयदुर्गनिर्माणकोशलं व्यनक्ति। 


कुत्रचित्‌ qus प्रस्तरमयं बहुषु स्थलेषु दारुमयं च निरूपितम्‌। अश्ममय्याः पुरः अर्थः सामान्यतः प्रस्तरमयत्वेन 
सूच्यते।* परन्तु मेकडानलरः कीथश्च (Macdonell, Keith), तस्य इष्टकमयत्वम्‌ (Sundried bricks) इत्यर्थ 
समर्थयतः। 


साड्केतिकरूपेण वैदिककाले गृहनिर्माणस्य सूचना लभ्यते। गृहं दमो वा गृहस्य wea गृहस्य “पक्षाः? पार्श्वाभिधायकाः। 
गृहप्रवेशार्थ द्वारं निर्मितम्‌। द्वारस्य संस्थानं (frame work) “आतृ' रूपेण परिचितम्‌। अथर्ववेदस्यः आधारेण (feci 
भवतिन्त Zimmer)! गृहनिर्माणस्य सामान्यपद्धतिं परिचाययति। साधारणतया चत्वारः स्तम्भाः भित्तेरुपरि निर्मिताः। ते 
“उपमित्‌' इति नाम्ना परिचिताः स्तम्भोपरि वेश्मस्थूणाः (beams) स्थाप्यन्ते। ते ` प्रतिमितः' सन्ति। ततः स्तम्भसंयोजनार्थ 
कोणाकोणि वेश्मस्थूणा: (cross-beams) बध्यन्ते। ततः उच्छ्ायोपरि (ridge) पञ्जर (ribbing) BI बद्धा वंशाः 
(bamboos) ' विषुवन्तो ' भवन्ति। ततः तृणपटलेन गृहाच्छादनं भवति। प्राकारस्य येन तृणपटलेन आच्छादनं भवति तस्य 
“पलद्‌' इति नाम ज्ञायते। 


एवं क्रमेण सदः (sitting room) -पत्नीसदन-आवासगृह-सभागृह-आरामगृह-कूप-वापी-तडाक-सेतु- 
रथ्या-चतुष्पथादीनां वर्णनं गृह्यसूत्रेषु लभ्यते। अनन्तरं शिल्पशास्त्रस्य वास्तुशास्त्रस्य च बहूनि सूक्ष्मातिसूक्ष्मतत्त्वानि 
आकरग्रन्थेषु समुपलभ्यन्ते। तत्र विश्वकर्मप्रकाश-मत्स्यपुराण-विष्णुधर्मोत्तर पुराण-बृहत्संहिता-शुक्रनीति-शिल्पकाश्यष- 
समराङ्गण सूत्रधारा-मयमत-मानसार-शिल्परत्न-अग्निपुराण-वास्तुसूत्रोपनिषदादयो नेके आगमग्रन्थाश्च दूष्टिपथमायान्ति। 
एतेषां विशेषेण अध्ययनमावश्यकम्‌। प्रस्तुतप्रबन्धे मत्स्यपुराणस्य वास्तुविज्ञानाङ्गतया नगरयोजनायां भवननिर्माणस्य साङ्केतिकं 
सूचनं विशेषज्ञानां समीक्षणार्थ प्रस्तूयते। 


वास्तुशास्त्रोपदेशकाः 

` मत्स्यपुराणे भृगु-रवि-वसिष्ठ-विश्वकर्म-मय-नारद-नग्नजित्‌-विशालाक्ष-पुरन्दर-ब्रह्म-कुमार-नन्दीश-शौनक-गर्ग- 
वासुदवा-ऽनिरुद्ध-शुक्र-बृहस्पतयः इति अष्टादश विख्याता वास्तुशास्त्रोपदेशकाः स्मर्यन्ते। एतेषां waded स्वीकृत्य 
मत्स्यपुराणम्‌ (प्रायेण खी.अ. चतुर्थशतके) वास्तुशास्त्रस्य सामासिकं सूचनं करोति। 
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वास्तुजन्माख्य़ानम्‌ 


अन्धकवधे घोररूपस्य शिवस्य ललाटस्वेद्सलिलातू भूतम्‌ (यक्षम्‌) अजायत। तत्‌ क्षितौ पतितम्‌ 'अन्धकानां' 
रुधिरमपिबत्‌। सकलब्रह्माण्डग्रासाय समुद्यतं केनाप्युपायेन क्षुधामशाम्यत्‌ अनन्योपायं क्षुधोपशान्तये शिवस्य समक्षं 
तपश्चक्रे। शिवः प्रसन्न: सन्‌ तस्मै वरं ददो। त्रैलोक्यग्रासार्थं तत्‌ वरं ययाचे। तेन यत्र आक्रान्तं तत्र तदवसत्‌। तत्रापि सर्वे 
देवा अवसन्‌। निवासात्‌ सर्वदेवानां वास्तुरित्यभिधीयते।” सर्वदेवैः निश्चलीकृतः अधोमुखः आसीत्‌।'° वासुशान्ति-वास्तुपूजाकाले 
विधीमानो वलि: तस्याहारो भविष्यतीति शिवस्य प्रसाद आसीत्‌। 


प्राचीनयुगे अनिकेतस्य मानवस्य निवासार्थं काचिद्‌ व्यवस्था नासीत्‌। Paleolithic मानवः तथैवासीत्‌। अनन्तरं 
Neolithic मानवः क्रमशः कृषि-कृष्टि-वसत्यनुकूल आसीत्‌। मानवस्य अनवस्थिता अवस्था भूत-यक्ष परिस्थितिं 
सूचयति। अनन्तरं व्यवस्थिता दशा रुद्र-शिवावस्थां सूचयति। यक्षोपासनं शिवलिङ्गो- पासनक्रमेण परिवर्सितम्‌। ग्रामस्य 
चत्वरे यत्र यक्षस्तम्भस्य उपासना दीपदानार्थमभूत्‌ तत्र कस्यापि देवस्य स्थितिर्नासीत्‌। लिङ्गस्तम्भचत्वरे अन्येषां देवानां 
स्थितिरभूत्‌। मनुष्यवासोपयोगार्थ यक्षभूतस्य रुद्र-शिव रूपेण विवर्तनं वस्तुतो मनुष्यवसत्यनुकूलमासीदित्यत्र सूचनं लभ्यते। 


वास्तुदेवतास्थानम्‌ 


शुभकालनिर्णयानन्तरं भूमिपूजनं विधेयम्‌। ततो वास्तुं कल्पयेत्‌। भूमिकलनायां भूमिविभाजनं सुनिर्ण्णीतरेखिक- 
चित्रेण क्रियते। भूमौ बहुचतुरस्रकल्पनेन विभाजको वर्गः विधीयते। तत्र त्रिविधं रैखिकः विभाजनं चतुरस्रैः क्रियते। 


यथा- 
1. चतुःषष्टिपदम्‌-तलच्छन्दम्‌- (8५8) चतुःषष्टिसंख्याकैः समचतुरस्रैः पिष्टेन आलिप्तं addi 
2. एकाशीतिपदम्‌-नवनवके: (9x9) एकाशीतिसंख्याकेः समचतुरस्रैः विभाजितम्‌। 
3. शतपदम्‌-(10%10) शतसंख्याकेः समचतुरस्रैः विभाजितम्‌। 


साधारणतो गृहनिर्माणार्थ नवनवके: चतुरस्रैः (9x9) योजनं समीचीनम्‌। प्रासादस्य मन्दिरस्य वा (8x8) चतुरैः 
योजनं अत्यन्तमुपयुक्तम्‌, मत्स्यपुराणे एकाशीतिपदस्य योजनस्य विस्तृतं वर्णनं समुपलभ्यते। 


चतुरस्रविभागे विभिन्नानां देवानामधिकारोऽस्ति। नवचतुरस्रपरिमिते गर्भस्थाने ब्रह्माऽधिकरोति। तस्य पार्श्वचतुष्टये 
अर्यमा, विवस्वान्‌, मैत्रगणः, पृथ्वीधरश्च (अनन्तः) प्रत्येक त्रिपदं त्रिपदमधिकरोति। पदिकानां कोणेषु पञ्चानां पञ्चानां 
देवानां वर्ग: अधिकरोति। अयं देवः पदिकदेव उच्यते। उदाहरणतः उत्तर-पूर्वकोणे आपः-आपवत्स-पर्जन्य- ईश-दितयः 
तिष्ठन्ति। कोणद्वयमध्ये विंशतिः देवाः सन्ति। प्रतिपक्षं पञ्च पञ्च देवाः प्रतिदेवं द्विपदक्षेत्रम्‌ । अतस्ते द्विपदा देवा उच्यन्ते। 


वंशविधानम्‌ 

गृहतलयोजनायां वास्तुदेवतायाः पृथक्‌तया चतस्रो बन्धन्यः क्रियन्ते। येन वास्तुः चतुष्पाद्‌ ब्रह्मा इव चतुष्पदो 
राजते। बन्धनीचतुष्टय विभाजने गर्भे ब्रह्मा राजते, तस्य पार्श्वचतुष्टये त्रिपादिता देवाः, मध्यबन्धन्यां द्विपादो देवाः, 
अन्तिमबन्धन्यां बहिर्भागे च एकपदा देवा: सूच्यन्ते। बन्धनीत्रयस्था देवाः क्रमशः सात्त्विका राजसिकास्तामसिकाः सन्ति। 
तेषां वास्तुना सह योगेन तत्र वास्तव्यस्य मानवस्य उपरि प्रभावो भवति। आसुरिकक्षेत्रस्य दिव्यत्वविधानार्थ वास्तुदेवकल्पनस्य 
भूमिका अवश्यं स्वीकार्या। परिमितपवित्रकषेत्रस्य उपरि सामग्रिकदेवशक्तेः केन्ट्रीकरणम्‌ अस्यावश्यकोपादानम्‌। वास्तोः 
अध्यक्षरूपेण सूर्यः वास्तोरुपरि सदैव दृष्टिपातं करोति। सर्वेषां देवानां केनद्रभूतः सूर्यः तान्‌ स्वस्वकर्मणि वज 
सविता वै देवानां प्रसविता। वास्तुनिर्माणस्य इदं कौशलं स्याद्‌ येन कदाचित्‌ सूर्यपरिक्रमायाः विघ्नो न Bails 
विश्वनियमे यत्र सूर्यस्तदन्तिके तमोऽपि राजते। वास्तुः जागतिकनियमस्य प्रतीकरूपेण अस्ति। वंशः वास्तुं 
विभजति। पूर्वपादे अर्यमा, दक्षिणपादे विवस्वान्‌, पश्चिमे मित्रः, उत्तरे पृथ्वीधरः (अनन्तश्च) werd! पूर्व-दक्षिणभागवाः 
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आलोकदेवा:, पश्‍चिमोत्तरयो: तमोदेवा राजन्ते। आलोकमयभागयो: ईशानः, पर्जन्यः, जयन्तः (कश्यपो वा), इन्द्रः, 
सूर्यः, सत्यः, वृषा (=कामः) , आकाशः (नभः)। प्रथमांशे दिव्यांशाः सन्ति। दक्षिणांशे अग्निः, उष, वितथः (कलिपुत्रः) , 
गृहक्षतः (चन्द्रपुत्रः) , यमः, गन्धर्वः (नारदः), भृङ्गराजः (नित्रतिपुत्रः) , मृगः (भूपृष्ठाग्निः) इति देवा: सन्ति। 
अन्तरिक्षस्य सौरमण्डलस्य भूमण्डलेऽपि प्रतिफलनं दृश्यते। पश्चिमदक्षिणयोः पितृगणाधिकृतत्वात्‌ सौरप्रभावः 
क्षीणतरो दुश्यते। शिवगणमध्ये नन्दी दौवारिकः सन्‌ दुष्टगणदमने समर्थो भवति। वरुण-राहु-शोष (शनैश्चर) -पाप- 
यक्ष्य-रोग-नाग (=वासुकि ) -मुख्य (त्वष्टृ) -भल्लट (=चन्द्र)-सोम (=कुबेर)- चरक-अदिति-दिति-प्रमुखैः शुभङ्करस्य 
प्रजापतेरवस्थानं तस्य तत्प्रभाववशीभूतत्वम्‌ अवश्यं सूच्यते। ते तमो-मृत्यु-स्वभावाः (Spirits of death) सन्ति। 
स्वस्तिकस्य विपरीतबाहुप्रतीकाः d सन्ति। प्रतिदिनं कालचक्रस्य विवर्त्तने सौरकरस्य रङ्गपरिवर्त्तनं वास्तुदेवस्य उपरि 
साक्षात्‌ प्रत्यक्षीक्रियते। प्रतिवास्तु केन्द्रस्थाने हिरण्यगर्भस्य तत्त्वरूपेण ब्रह्मा add स प्रतिवास्तु प्राणस्वरूपः। दिवसे रात्रौ 
च वाह्य सूर्यः कोन्द्रसंस्पर्शमुपेत्य प्रभावं विस्तारयति। वास्तवसौरयन्त्रागारस्य सूर्यः याजुषपुरुषो भवति तथैव तस्य 
प्रतिनिधिस्वरूपो वास्तुपुरुषो भवति। तस्य केन्द्रे प्रजापतिब्रह्मा राजते। वंशस्य इत्थं वर्णनं दृश्यते।'' एतेषां कोणाकोणि 
लिखितानां tari यत्र सम्पातः भवति यत्तु त्रिशूलं कोणगं च यत्‌ तत्‌ मर्मेति समाख्यातं स्तम्भन्यासे तत्‌ सर्वथा 
वर्जनीयम्‌।'? वास्तुपुरुषस्य तत्तु स्थानं रिक्तं भवेत्‌। वास्तु-पुरुषचित्रं यथायथं देवैः शोभनीयम्‌।'° एवं चतुःषष्टिपदो वास्तुरपि 
वर्णितः।'* व्रास्तुपुरुषस्य वर्णनानुसारं परिकल्पनं सर्वथा शुभङ्करम्‌ अन्यथा हीनाधिकाङ्गता परमक्षतय एव सम्पत्स्यते। 


भवनविधानम्‌ 


मत्स्यपुराणस्य 254 मिते अध्याये सभेदं भवननिर्माणं वर्णितम्‌। चतुः शाल-त्रिशाल-द्विशाल-एकशाल-क्रमेण 
चतुष्प्रकाराणि भवनानि सन्ति। चतुद्वरिरलिन्दैः सर्वतोमुखं चतुःशालं सर्वतोभद्रं भवति। देवनृपालये तत्‌ प्रशस्यते। 
पश्चिमद्वारहीनं नन्द्यावर्तत, दक्षिणद्वारहीनं वर्द्धमानं, पूर्वद्वारविहीनं स्वस्तिकम्‌, उत्तरद्वारविहीनं wagen? उत्तरशालाविहीनं 
त्रिशालं धन्यकम्‌, पूर्वशालाहीनं सुक्षेत्रम्‌, दक्षिणशालाहीनं विशालम्‌, पश्चिमशालाहीनं पक्षघ्नं भवति। उत्तरशालाहीनं 
क्षेमवृद्धिकरं बहुपुत्रफलप्रदम्‌, सुक्षेत्रं यशस्यमायुष्यं शोकमोहविनाशनम्‌, विशालं कुलक्षयकरं सर्वव्याधिभयावहम्‌, पक्षघ्नं 
मित्रबन्धुविनाशक सर्वभयावहं च, दक्षिण-पश्चिमशालाभ्यां धनधान्यफलप्रदत्वम्‌। पश्चिमोत्तरशालिकं राजाग्निभयप्रद्‌ 
कुलक्षयकरं च। उत्तरपूर्वशालाभ्याम्‌ अकालमृत्युभयप्रदत्वम्‌। पूर्वदक्षिणाभ्यां शालाभ्यां शस्त्रभय-पराभवप्रदत्वम्‌। एवं 
विविधशालाविषये समीचीनं ज्ञानमावश्यकम्‌। 


राजभवनम्‌-उत्तमादिभेदतो राजभवनं-पञ्चप्रकारम्‌ 
. 108 हस्तपरिमितो विस्तरः। 135 हस्तपरिमितं दैर्घ्यम्‌ 
100 हस्तपरिमितो fam! 125 हस्तपरिमितं दैर्घ्यम्‌ 
3. 92 हस्तपरिमितो विस्तरः। 115 हस्तपरिमितं दैर्घ्यम्‌ 
4. 84 हस्तपरिमितो विस्तरः। 105 हस्तपरिमितं दैर्घ्यम्‌ 
5. 76 हस्तपरिमितो विस्तरः। 95 हस्तपरिमितं दैर्घ्यम्‌ 
युवराजस्यभवनम्‌ - पञ्चप्रकारम्‌ 
1. 80x107 हस्तपरिमित विस्तरदैर्घ्यविशिष्टम्‌ 
2. 74x99 हस्तपरिमित विस्तरदैर्घ्यविशिष्टम्‌ 
3. 68x91 हस्तपरिमित विस्तरदैर्घ्यविशिष्टम्‌ 


— 


(> 
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4. 62x83 हस्तपरिमित विस्तरदैर्घ्यविशिष्टम्‌ 
5. 50x75 हस्तपरिमित विस्तरदैर्घ्यविशिष्टम्‌ 


सेनापतिभवनम्‌-प अ्प्रकारम्‌ 


64 हस्तपरिमितो विस्तरः। क्रमशः षड्भिः षड्भिः हीयते। विस्तरस्य षड्भागेनाधिक दैर्घ्यं भवेत्‌। मन्त्रिणा 
भवनमपि पञ्चप्रकारम्‌। 60 हस्तपरिमितो विस्तरः। चतुर्भिः चतुर्भिः क्रमशो हीयते। अष्टभागेनाधिकं दैर्घ्यं भवेत्‌। 


भवनान्तराणि-सामन्तानाम्‌ अमात्यानां च तथैव पञ्चप्रकाराणि भवनानि सन्ति। 48 हस्तपरिमितो विस्तरः, 
चतुर्भिश्चतुर्भिः क्रमशो हीयते। चतुर्थागेनाधिक Wed भवेत्‌। शिल्पिनां वैश्यानां च तथैव पञ्चप्रकाराणि भवनानि सन्ति। 
28 हस्तपरिमितो विस्तरः, 48 हस्तपरिमितं दर्घ्यं च। समाजस्य मध्यमवर्गस्य च भवनं तत्‌ परिमाणं भवेत्‌] दूतीनां 
कर्मान्तिकानां (Superintendents of Works) भवनानि पञ्चविधानि। 12 हस्तपरिमितो विस्तरः चतुर्भगेनाधिकं च 
दर्घ्यम्‌। शिक्षक-पुरोहित-चिकित्सक-ज्योतिर्विदां च भवनानि 40x47 वर्गहस्तपरिमितानि भवन्ति। सामान्यगृहस्य 32 
हस्तपरिमितो विस्तरः दशमभागेन, अष्टम, चतुर्थभागेन क्रमशो दैर्घ्यमधिक भवति। 


भवनानामवस्थानयोजना 

राजप्रासादस्य सविधे सेनापतेरावासो भवेत्‌। तयोर्मध्ये भाण्डागारस्य कादाचित्‌कनृपवासगृहस्य च निवेशः करणीयः। 
वीथिका 

शालासम्मुखभागे वरण्डात्मिका वीथिका। शालायास्तु त्रिभागेन (1.31) यस्याग्रे वीथिका भवेत्‌। एतादृशं भवनम्‌ 
सोष्णीषम्‌, पार्श्वद्वये वीथिका चेत्‌ सावष्टम्भ, पक्षचतुष्टये चेत्‌ सुस्थितं भवेत्‌।' 
भूमिकादिपरिमाणम्‌ E 


प्रथमो भूमिकोछाय: विस्तरस्य षोडशोभाग: हस्तचतुष्टयम्‌। अनन्तरं उपरिष्टात्‌ भूमिकोछाय: क्रमशः पूर्वापेक्षया 
द्वादशांशेन हीयते। भिततिनिर्माणविषये उच्यते- 


पक्केटका भवेद्‌ भित्तिः षोडशांशेन विस्तरात्‌। 
दारवैरपि कल्प्या स्यात्तथा मृण्मयभित्तिका॥'” 


गृहविस्तरस्य षोडशभागेन भित्तिकोच्चता कार्या। गर्भगृहमानेन गृहद्वारं भवेत्‌। द्वारविष्कम्भः (width) अष्टषष्ट्यङ्कलः 
स्यात्‌ (541. 3inch.), उछ्यः तस्य द्विगुणः (8 ft. 6 inch.) द्वारशाखावाहुल्यं (door-jambs) उछायतुल्यं ei 
उदुम्बरं (door-sil) उत्तमाङ्गं च (lintal) द्वारशाखाबाहुल्यस्य क्रमशः अद्ध चतुर्थभागं च स्यात्‌। 


स्तम्भमानविनिणर्णय: 


मत्स्यपुराणस्य 255 मित: अध्याय: स्तम्भमान-तत्सज्जीकरणस्य उपरि आधारित:। स्तम्भस्य maiagi 
भवनमपि भवेत्‌। चतुरस्रः स्तम्भो रुचक:। अष्टास्रः wt, षोडशास्त्र: द्विवञ्रः, द्वात्रिशद्रः प्रलीनक:, वृत्ताकारश्च। 
एतेषु स्तम्भेषु पद्म-वल्लि-लता-पूरणर्णकुम्भ-पत्र-दर्पणादिरूपणमपि कल्पनीयम्‌। गर्भगृहेकुम्भ- श्रीपंणर्णा-वल्ल्यादीनामपि 
सज्जीकरणं स्यात्‌। मूलद्वारस्य सज्जीकरणमपि सुप्राचीना परम्परा अस्ति। 

तुलोपतुला च द्वारशाखावाहुल्ये (door jamb) उपरिभागः तुला भवति। तदुपरि स्थापितम्‌ उत्तमाङ्गं (lintal) 
उपतुला भवति। स्तम्भतुल्या तुला, स्तम्भस्य नवमांशेन तुला करणीया विशेषतः पद्मकुम्भादिषु। 
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एवं क्रमेण मत्स्यपुराणे शिलान्यासस्य सूत्रपातस्य दारुचयनस्य च सुव्यवस्थिता शैली उपनिबद्धा अस्ति। प्राचीन-भारतीय 


भवननिर्माणपद्धत्याः शास्त्रीयत्वम्‌ एतादृशेषु पुराणेषु अत्यन्तमुल्लेखनीयं भवति। मत्स्यपुराणादीनामध्ययनेन भारतीयविज्ञानस्य 
, समुन्मेषो भविष्यति। आधुनिक वास्तुशास्त्रेण अस्य संयोजनेन यथार्थ ज्ञान-विज्ञानयोः सङ्गमो भविष्यतीति दिक 
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Terracota Art in Madhya Pradesh 
P.D. Agnihotri 


Since the very beginning of creation man has been labouring towards the consummation 
of his basic desires—hunger, sex and self expression. The first two directed his efforts 
towards hunting, agriculture, hoarding of essential goods, house construction and strengthening 
and securing of family bonds while the last named desire encouraged him towards developing 
language, painting, sculpture and the creation of other artistic forms. Primitive white and red 
colour paintings depicting wild beasts and scenes of hunting found in several rock-shelters 
of this state lent witness to it. But the speed of progress was not uniform in all the parts of 
the country. In the plains rivers and favourable climate facilitated speedy progress while the 
hilly, rocky region or thick forest areas, infested with ferocious animals or the regions 
depressed with heavy rains, river spates or without rains lagged behind in the race of 
civilisation. The people fortunate from the geographical point of view were blessed to have 
an easier life with lesser food and security problems and for them moving about was 
comparatively easy. Thus the development of language and shaping up culture and civilisation 
progressed in leaps and bounds there. Occasions of mutual contacts being very frequent, 
formation of family units, communities and societies did not take much time. Religion, 
philosophy, literature and arts flourished in these fertile regions. As compared to those the 
less fortunate population in less fertile, hilly and impenetrable forest areas spent their time 
and energy searching and straining for food and clothes. These unfriendly areas hindered 
mobility and made personal contact difficult, forcing small groups to remain where they 
were. Each group developed its own dialect which was more or less unintelligible beyond 
even fifty miles or so. In contrast to this in fertile plains a single language could be understood 
and used in quite large areas with a very few changes, whereas we find dialects in hundreds 
developing and taking form as an inevitability as each particular group perforce had to have 
its own dialect. Today not only Madhya Pradesh but the different parts of India also present 
a variety of standards of their culture. The main reason for this is being difference in their 
geographical circumstances. In MP the areas where environment and circumstances were 
favourable progressed sooner or later as their approachability encouraged contacts with 
more civilised people of north-west India and thus mingling with their culture and civilization 
whereas areas conducive to hard life did not attract the more civilised one and pere 
remained without chances of progressing. Thus some portions of M.P., Ox a major part 0 
Jhabua district, the areas around the course of Narmada river upto Khargon district and rs 
whole of Kosala region including Bastar—which were inhabited by hilly and forest tri D 
remained backward. Inspite of being different in many respects the people of these n 
have a number of cultural similarities, the major one being there creation of Terracota 
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Since creation water, fire and earth have been the main life sustaining elements. Fire was 
discovered by rubbing two wooden sticks called Aranis, giving the name Aranya to forest. 
The act of rubbing was called churning of fire (Agnimanthana). The first churners are said 
to be the people of Bhrgu gotra. Even today Bhrgu’s tradition persists undisturbed in India. 


The discovery of fire revolutionised human life. In course of time the combination of 
earth and water, baked in fire helped to make unbreakable bricks and utensils. The mud- 
utensils, drains, bathrooms and a well found in Mohen-jo-Daro excavations prove the use 
of bricks at that time. This well even after 4000 years of construction is still being used as 
a source of drinking water in that area. This terracota art is the most ancient of Indian arts. 
Remnants of this art and workmanship can be found scattered by the thousand in the vast 
areas spreading from the Indus valley to Madhya Pradesh, and not just that, the art still 
seems to be as much vibrant as it used to be some 5000 years back. 


Articles of our daily use, like lamps, pots, plates, cups, buckets, big pots for grain-storage, 
etc. are still very popular in every part of India. These are being used by every one, whatever 
the difference of circumstances, geographical, social or financial may be there. Utensils used 
in yajna or sacrificial ceremonies were made of clay. In Sautramani yajfia hundreds of wine 
pots (Dronakalasa) were required to be filled with wine (soma) and kept ready in Yajfiasala. 
The images of gods were also made of clay. The play things and toys like elephants, horses 
and bullocks too were made from clay. Even today the images of gods are bought and sold 
during great festival like Dipavali. The idols meant for worship during festivals are different 
from toys and play things. Different names were given to the images according to their use 
e.g., the idol of Siva meant for worship was called Siva while the figure of God meant to 
be used as toy or any other use was named Sivaka. The great grammarian Patafijali on the 
Sütra-Püjarthe Manantaram (Pa.VIII.1.37) of Panini gives us a detailed knowledge on this 
topic. We start to find the references to mud utensils and vessels from 3000 B.C. The 
Satapatha Brahmana gives a detailed description of such pots. Sanskrit poets and dramatists 
like Kalidasa, Südraka and Bana mention very frequently articles like toy peacocks, bulls, 
etc. in their works. The clay bullock cart is often amongst the toys. A small cart Khadakhadi 
with its wheels rolling noisely on its poles, a small cart with all its parts complete with 
bullock pair harnessed to it and a big cart fit to sit, in full big shape and variety of small 
carts and wheels have been found after excavations. Besides toys and playthings a number 
of Kholas, used in numerous musical instruments were also made of clay, besides the 
wooden ones. Ghafa is used even today as a musical instrument. Madduka (मड्डुक ), Panava 
(पणव), Dardura (दर्दुर) , Muraja (मुरज), Tunava (qud) and Mrdanga (मृद )—all have clay 
Kholas. Mrdanga acquired its name as its Khola was made of clay (मृद्‌). These Kholas being 
thin and slender could not stand the test of time and whatever insignificant remnants could 
reach the archaeologist's hands could not be identified. 


In ancient India ordinarily every village had five Karmaras (4s) or artisans’ classes. 
They are Rathakara or carpenter, Ayaskara or Blacksmith-iron monger, Manikara or jweller, 
Kumbhakara or potter and Malakara or gardener. Kumbhakara, the potter would make all 
the utensils and vessels required in all the ceremonies (संस्कारे) performed during a 
householder’s life-span—from his birth to his death. Utensils required for cooking food and 
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serving meals, like cooking pots, bowls, cups, plates, big and small drums for storing grain, 

big and small pitchers, small ghatikas and mud pots required during cremation and Sraddha. 

He performed this vast and laborious task with the help of his potter's wheel and the oven 

(अवा). Many families had a custom of cooking their meals on new utensils daily. This 
tradition persists in many villages of Bihar State even today. Thus we find that from the 
most cultured aristocrats to the uncivilised aboriginals living in forest areas—all used clay 
articles, may be with a slight variance. Even small ornaments like ear-rings (कर्णफूल) were 
made of clay and used by womenfolk of the poorer class in villages. The remnants of the 
clay-art have been found in abundance in excavations conducted in different parts of India. 
The various types of utensils coloured in different colours like red, pink, black, grey, some 
painted, some plain, found at different places throw light on many unknown historical facts 
and cultural, geographical and many other details are revealed regarding time and place. We 
can quote many examples like the Bodhisattva of II or III C. B.C. found at Hastinapur, the 
Maitreyi sculpture, the plated hair style, the ornamented bust (maa) clay model, the painted 
in stripes 1100-800 B.C. clay vessels found in Hastinapur and Ahicchatra (अहिच्छत्र) and a 
series of clay utensils belonging to V-IV C. B.C. Similarly the feeding mother and a woman 
playing with a child found in Kosambi, also the four Dhatris (Nurses) mentioned in 
Divyavadana find their clay proto-type at Kosambi, Jhusi (झूसी) Rajghat, Mathura, Ahicchatra 
and Louria Nandangarh. The clay figures of the mother and child of the Sunga (शुंग) period 
and upto 5th, 6th C. A.D. The mother is with the ear-rings, necklace, waist-band and wears 
a sari that reaches upto knees only. The hair-styles of various women statues are attractive 
and are found in more developed form in paintings and sculptures. 


The clay findings in Tumain too are worthnoting and they are red, black, grey utensils, 
polished black and red, and scrubbing brushes, ear-rings, cart-wheels, beeds, pots, lamps, 
bowls, Hukka mouth pieces and with them some seals with ‘Sirhhastha’ (सिंहस्थ) embossings. 


There are many ancient historical spots in Madhya Pradesh scattered in all parts of the 
State. They speak loud the tales of the centuries, that have glided past since the Indus 
Civilisation upto the 12th C. A.D. Eran alone would have been sufficient to elucidate the 
picture of the indistinct distant past; but recent excavations at Kayatha in Malwa region have 
brought forth a series of clay vessels and clay images. These date back from 2000 B.C. to 
800 A.D. and can be said to be of four historical periods. These not only help to plaster 
together the disjoined links in history but also prove the magnificence and magnitude of the 
Malwa clay art. Kayatha village which is mentioned by the ancient Sanskrit writers as 
Kapittha Grama represents the clay art treasures scattered all over this region. In fact angin 
terracota is a craftsmanship and an art all in one. At some' places it is just craftsmanship Te 
at others a conjunction of both. Sometimes it is just a clay handwork. In the clay es 
Kayatha beauty of the bulls, their horns and their humps attracts attention. These art piec 
are a speciality and a class by themselves. 


The writings on baked bricks found in Erach village in Garatha tahsil of Jhansi oni 
banks of Betwa river are excellent examples of Terracota art. As such, one word stamp; x 
seals are also found. They must have had some importance at sometime but ign i 
the point has prevented the establishing of their historical importance. Istika engra 
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Erach are of great historical importance. The oldest writing among these is that of Damamitra 
who was of the Baimbika dynasty of kings and had performed Paundiraka yajfia. This is the 
first time when Paundiraka yajiia is mentioned anywhere. We find this writing on the border 


of many brickऽ—रञजो वंवकिस दाममितस्य पोण्डीरक. Another इष्टिकालेख-Brick writing has been i 
found in Moosa Nagar of Kanpur district. ''बंबके अश्ववतायनी-पुतस दाममितस अश्वमेध'' Both | 
these writings are about the same Damamitra whose mother’s name was Asvavatayani | 


(अश्ववतायनी ). According to these Damamitra was from the Baimbika lineage and ruled over 
the area from Kanpur to Jhànsi in the Ist Century B.C. He had performed the Paundiraka 
and Asvamedha yajñas. Kalidasa mentions the Sungas as Baimbika. In his Malavikagnimitra 
drama Agnimitra says: 

“दाक्षिण्यं नाम बिम्बोष्ठि बेम्बिकानां कुलव्रतम्‌।' 

Some more annihilated pieces of brick-writings have been found in Erach which mention 
the name of Aditimitra, an army chief, the great grandson of an army chief. Satantka who 
had a lake dug; his grandson, army chief Dasadhipati Moolamitra, his son Dasanesvara 
Vasisthiputra Asadhamitra are also written about. This makes the research work regarding 
the next generation of army chief (सेनापति विरुदधारी) title holder Sunga kings easier. In this 
way, the remnants of Terracota arts tell us the tale of our civilisation history from our most 
ancient days. Pervading every nook and corner of the country from Indus to Brahmaputra 
and from the Ganges to the river Krishna this form of art is very rich. Considering the 
amplitude in which the remains abound and the handiness with which they have withstood 
the ravages of time; as a socially unifying factor these are of a historical indespensability. 
Categorically, Madhya Pradesh is the richest state in India from the Indus Valley Civilisation 
to the recent past, from the prehistoric cave drawings upto the most modern paintings. The 
Bagh (बाघ) cave paintings seem to compete with Ajanta art, from the pre-historic human 
skeletons and ancient culture to the remains of architecture, scripture, paintings, etc. of 
Maurya, Sunga, Gupta, Paramar, Chandel, Vakataka, Kalachuri and Nala dynasty periods 
from Mandsor to Bastar and from Morena to Chhindwar the remain of terracota art are 
scattered all over Madhya Pradesh 


The art is still not only alive but developing with new imagination and enthusiasm 


go au 
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Candi : Palladium, Polity, and Poesy 
Lokesh Chandra 


The precise connotation of the term candi has been clouded ever since Raffles (1817:2.36) 
equated it with cunkub and stated that it connotes “a place of burial or a repository of the 
dead” (Soekmonol). The Javanese had moved away from the age of candis, and its function 
as a tomb was natural to Islam. Though Raffles tried to distinguish cunkub and candi in 
architectural terms, he considered both as tombs in function. 


As ash urn was discovered under the floor of the central tank of the bathing place at 
Jalatunda in 1815, it was a stone square with a pyramidal lid and stood on a lotus-shaped 
base. Its interior was divided into nine compartments. When Wardenaar opened it he found 
a gold box containing gold coins, ashes, fragments of bones, gold and silver foils, some of 
them inscribed. Leemans (1873:434f) said that the manner in which the ashes and bone 
remains were interred in stone urns does not lead us to the fact that the temple pits were 
intended for funerary purposes. Gericke and Roorda in their Javanese dictionary (1901:1:247) 
defined candi as a *mausoleum erected over the ashes of the deceased; a stone temple from 
ancient time." 

Groneman (1887:313, 330) found two square stone “reliquaries” under the floor of the 
main chamber of Candi ljo, which were filled with sand and earth. In the spaces in between 
he found pieces of gold, small gold ring, gold coins, red agate, a gold sheet inscribed with 
an image and seven lines of writing. 

Yzerman (1891:60—70) excavated the temple pits at Prambanan. In the pit of Candi 
Siva, he found a reliquary 5.75 meters below the floor of the main cella. It had earth mixed 
with charcoal, ashes, fragments of copper, twenty coins, agates and beads, seven square gold 
leaves inscribed, five gold leaves cut into the shapes of a turtle, snake, lotus, alter and egg. 
In the pit of Candi Visnu he found a bronze box in an earthen pot. It contained a gold lotus, 
silver leaves shaped as turtles, cakra and vajra, agates, gold and silver foils. In the pit of 
Candi Brahma were found four shattered earthen pots lying in a mixture of earth and 
charcoal, under the spout channeling away the lustral waters of the pedestal of the main 
image. The charred mortal remains of the king were being consecrated by the lustral wales 
flowing from the image of Brahma. This interments in the three ancillary candis were: 


Candi Nandi facing remains of large anteater, jaw bone of a rat (the vahana of 
Siva, centre : Ganapati), two porcupine molars, buffalo molar, pottery sherds. 
2 , 
Candi facing Visnu, north : human skeleton intact and in good condition. 
Candi facing Brahma, south : dog's skeleton with no signs of fire. 
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These remains of animals were sacrificial offering. They show no signs of fire. The 
animals may derive from the traditional tribal customs. The human skeleton which was in 
good condition was a human sacrifice to ensure the completion of the gigantic complex in 
an auspicious manner so that it could fulfil its contemplated purpose. The skeleton had a 
ritual function and had no funerary connotation. Yzerman concluded that these caskets 
contained “the ashes of cremated bodies outfitted by caring and respectful hands with 
necessary grave goods”. Hence on, archaeologists accepted his assumption that candis were 
tombs. In fact, the animal and human remains can be categorised as follows: 


Animal remains ritual offerings (bhüta-bali) 
Human skeleton as the highest offering (nara—bali) 


Human ashes remains after cremation that the deceased king or queen, noble or priest, 
is eternally in the paradise of his Deity: Siva, Visnu, Brahma, Buddha, 
or...) 


An image of Amitabha in the National Museum, New Delhi, which hailed from China, 
had fragments of bone, jewellery, fragments of robes, grains, pieces of gold and silver: its 
idea was the beloved of the donor of the image had gone to Sukhavati the Paradise of 
Amitabha with all his needs of food, garments, ornaments etc., provided for symbolically. 
Prof. Mrs. B.C. Olschak, Zürich had a Tibetan image of Padmasambhava in which similar 
fragments were inserted into its cavity and they too were for the yonder life of the deceased 
who had gone to the heaven of Padmasambhava by his meritorious deeds in life. 


The ash urn found under the main chamber of the Candi Brahma was not in the pit 
proper, but in a hollowed out space under the spout carrying the lustral waters of the main 
image. This was for tarpana or refreshing ancestors by presenting them libation waters. This 
ceremony of offering water to deceased ancestors is known as pitr-tarpana and is described 
in the Manusmrti 3.70, Yajhavalkyasmrti 1.46 and Grhyasütras. We may hazard a guess that 
the three main images at Candi Loro Jongran represent three royal generations. Brahma is 
also known as Pitamaha ‘Grand father’ and the image in Candi Brahma can represent the 
Grandfather, the founder of the greatness of the dynasty in question. Siva in Candi Siva can 
be the father of the monarch who extended the dominions and stabilised the kingdom. 
Visnu in Candi Visnu can be the king who created the magnificent Prambanan complex as 
a tribute to his royal progenitors: grandfather and father. To ensure the long life of the 
temple as a sanctification of his dynasty the ruling monarch must have offered human 
sacrifice. The skeleton of the human being offered has been found under the ancillary temple 
opposite Candi Visnu. A king is an avatara of Visnu on earth. The statue of Visnu must, of 
course, have been set up after the death of the ruling monarch by his son. The Candi Loro 
Joügran is a sanctum that enshrines pitryana as devayana. 


Soekmono (6f.) has collected passages from Pararaton and Nagarakrtagama where the 
words dharma and dhinarma occur. The Nagarakrtagama variously terms Candi Javi as 
sudharna, dharma, candi and sucandi, which shows that these terms were synonymous. The 
Word dhinarma means that a king was eternalised by erecting his statue as a Diety that he 
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worshipped during his life time. The apotheosis of the precursor king served to legitimize 

as well as sanctify the successor king (usually his son or a close relative). It was the 

institution of Vaprakesvara which means ‘father (vapraka) as Deity (Isvara)’, or the installation 

of an image of the father as Siva by his son and successor king. It became the palladium 
of the realm and sanctified royal authority, as the ruling King became the son of the highest 
Deity. Vaprakesvara was the wellspring of power. China has the concept of “Power and 
Virtue” , The statue was its iconography, that inhered in the ruling monarch by his genetic 
relationship to the deceased king, now enshrined as the Supreme Deity (Brahma or Siva or 
Visnu). Divinisation deepened the authority of the King. For details see the author’s analysis 
of the inscriptions of Mülavarman in the Cultural Horizons of India (7.224—226). The candi 
were not tombs, that is subterranean valuts for the dead. They never had the dead body 
which was cremated and thrown into the river, except some fragments of charred bones 
which were termed puspa ‘flower’ as they became light like flowers after cremation. The 
candi were primarily temples of the Supreme Deity of the ruling family or palladium of the 
kingdom. Here in people worshipped as Supreme Deity a statue sculpted in the image of the 
deceased king, the father of the Ruling King. 


The loyalty of the subjects was thus deepened and ensured. The late king united with 
the Deity, and as Deity incarnate, blessed his successor and people. His puspa-sarira as 
fragments of bones, along with precious stones and noble metals like gold and silver, and 
grains received continuous libations of water offered to the Statue in the temple. 


The above represents five levels of the lesser and greater traditions, of the coordination 
of the local and classical customs: 


(1) personal level : the late King has gone to the abode of the god of his devotion. He has 
attained the highest summum. 


(11) family level : filial piety in the unceasing flow of waters of libation, the pitr-tarpana. 

(iii) state level : legitimation as well as sanctification of the power of the ruling monarch 
through the apotheosis of his forefathers now become Brahma, Siva or Visnu. 

(iv) divine level : as people came to worship the Deity in the temple, they were in unity 
with their Monarch on the supernal plane of Dharma. In Chinese terms, Power and 
Virtue profoundly affect the ruler and the ruled. 

(v) harmony level : both the Ways of the Ancestors and the Way of the Gods, pitryana and 
devayàna, converge in the sanctum. 


The pitra in the Tengger region means the forefathers, puspa in Bali refers to the 
fragmentary relics of cremated bones, and the sraddha ceremony was the offering of homage 
to the departed in the form of offering food, delicacies, and water. 


The enshrinement of kings in candis was a part of the Hindu cult of Vaprakesvara 
which is referred to as early as AD 400 in the inscription of Mülavarman. The local traditions 
have always been accepted, respected and followed in Hinduism, Indigenous practices were 
absorbed in the ritual of the candis. The ways of the ancestors and of the gods, pitryana an 
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devayana, harmonised into the magnificent architecture of the candis, and in the richness 
and splendour of royal ritual. 


Soekmono speaks of a casket divided into nine compartments, which was buried in the 
candi under the statue of the god. Such caskets have been found at Candi Jalatunda (Soekmono 
pl. 1), Candi Barong near Ratu Boki (ibid. pl.3), and at other sites. Beneath the cavity in 
Candi Bongsu stüpa a cubical stone was found inscribed with a trident and nine letters 
(representing the bijas of nine deities) but no receptacle. Under the foundation of Candi 
Plaosan a cubical stone casket with lid was discovered. There were no ash deposits (Soekmono 
26). An empty receptacle was found directly below the pit of ancillary candi II/1 of the Loro 
Jongran complex (ibid. 26). Soekmono rightly concludes that “Buddhist candis were never 
tombs". A candi was not a tomb, but a shrine. The pripih was a relic, a ritual deposit a 
"relique d'un dieu", a sacred foundation deposit (Soekmono 116, 35) .There are similar 
garbhapatras or yantragala receptacles placed under the pedestal of images inside dagabas 
or under the porches of monasteries in Srilanka. They could contain relics or images of 
Dikpalas. A golden tube with 95 pearls and some ashes was discovered in India itself at 
Nagarjunakonda under the lotus pedestal. The Buddhist objects of worship were divided into 
three categories : the first category saririka were physical remains as bones, nails, hair or 
teeth of a Buddha, a disciple of the Buddha, or of a cakravartin/universal monarch. The 
Maiijusri-vastuvidya-sastra describes the contents of a garbhapatra with nine compartments. 
Small bronze figures of the Dikpalas in garbhapatras are found in Srilanka: Indra in the east, 
Yama in the South, Varuna in the west, and Kubera in the north. They are crudely modelled 
and placed under the feet of the Deity to illustrate the sovereignty of the Deity in all 
directions. For a detailed study the readers are referred to Ulrich von Schroeder, Buddhist 
Sculptures of Sri Lanka (Zurich 1990; 39, 43, 239-240), and to 1.8. Karunaratne, Garbhapatra/ 
Yantragal (Ancient Ceylon 1984:5, 125-129). 


The potrait images in the royal temple complexes remind us of the devakula of the 
Kushans as at Mat, Mathura and Surkh Kotal. The word devakula occurs in the inscription 
on the pedestal of a portrait statue of Huviska. It relates that the devakula was the temple 
of the grandfather of the Maharaja Rajatiraja Devaputra Huviska. The temple was renovated 
for the increase of life and power of Huviska. The last line of the inscription states that 
something was done at the devakula for the brahmins. The term devakula is found on two 
inscriptions from the site of the Mat shrine. It was a sanctum with royal portrait statues. 
Deva means a ‘king’, especially in the vocative ‘your majesty’, and devakula denotes a 
temple enshrining royal statues as palladia of the dynasty. The third act of the drama 
Pratima-nataka by Bhasa gives a detailed description of the portrait statues of deceased 
kings of Saketa, which resemble both deities and mortals: “though these statues represent 
deities, they look just like men”. An inscribed pillar base from the monastery of Huviska at 
Jamalpur calls the shrine of the folk deity Nagaraja Dadhikarna a devakula. This context 
makes it clear that a devakula was primarily a deity house, a sanctum. The inscription of 
Surkh Kotal, written in cursive Greek letters, calls it the Kaniska-Nikator bagolaggo, which 
15 again a devakula (Rosenfield 1967: 141-2, 147, 149, 150, 158, 300). The royal statuary 
in the morphology of the gods was the palladium to guarantee the perpetuity and security 
of the kingdom. 
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Soekmono (p.8) says that the word candi can be a derived from Candika the Goddess, 
but he could not find the OJ meaning anywhere in Indian literature. According to Gonda 
(1973:312) Jay. candi ‘any pre-Muslim monument erected in stone’ “may be supposed to 
represent the Sanskrit Candi a well-known name of the goddess Durga”. The Pallavas of the 
Tamil coast played a major role in the transmission of culture to Indonesia and it was but 
natural that Tamil words or Tamil spellings of Sanskrit words should have reached Indonesia. 
The Jav. viku is Tamil orthography of bhikkhu (bh is written v in Tamil). Dharma is 
regularly spelt Taruma in Tamil. It is the capital of Pürnavarman in the three Rock Inscriptions 
of Ci-Arutón, Kebon Kopi, and Jambu (Sarkar 1972:1.4,7,9): Taruma—nagarendrasya, 

Tarumendrasya, Tarumayam. The name Tarumapura occurs in a South—Indian inscription 
(South Indian Inscriptions 2.159 quoted in Sarkar 1972: 1.10 n.21). Thus Táruma-nagara is 
Dharma-nagara, and the feminine Taruma is Dharma [rajadhani]. The word candi can be 
correlated to the Tamil canti which is derived from san-dhyà in the Tamil Lexicon 3.1266. 
It has six meanings, among them three are: “4 worship, 5 festival, 6 provision for daily 
worship in a temple". The compound canti-k-küttu means “a dance performed by women 
before a temple during festivals". The transition is from sandhi to Tamil canti—> candhi- 
candi (as a Sanskritisation). The Tamil candi is not from sandhya, but precisely from sandhi 
(with a long 7) from sam + the root dhi ‘to reflect, think’. The feminine noun dhi ‘reflection, 
meditation, devotion, prayer (pl. Holy Thoughts personified)' occurs as early as the Rgveda 
(MW.516c), and dhivat is ‘devout’ in the Rgveda. The word sarh—dhya as an act of meditation 
is connected with sam + root dhyai ‘to reflect, meditate’. The word sandhi in the title of the 
Buddhist work Sandhi-vyakarana-tantra (Narthang Kanjur no.407) has been translated into 
Tibetan as Dgoris.pa Jun.bstan, where sandhi=dgoris.pa which means ‘thinking, pondering, 
meditating’. The Buddhist text entitled Sandhi-nirmocana-sütra is termed Dgons.pa.nes. 
par.hgrel.pa (Toh 106) where sandhi is again rendered by dgoris.pa ‘meditation’. Titles of a 
number of Buddhist texts with sandhi have been regularly translated as dgoris.pa ‘meditation’ 
(see the author's Tibetan-Sanskrit Dictionary pp. 424-426). Sandhi ‘contemplation’ became 
a place for contemplation, a ‘temple’. This correlation can also be observed in the Latin 
contemplare which derives from con + templum ‘place of worship, temple’. Zoetmulder 
gives three meanings of sandhi in Old Javanese, and further annotates that “sandhi should 
rather be taken as final part of a compound (yoga-sandhi, cf. sandhi nin yoga in Parthayajna 
9.4, jfiana-sandhi, but compare sandhi-jfíana ‘esoteric knowledge’). The same applies to 
prayoga-sandhi ‘esoteric knowledge of the (right) means." In these contexts sandhi 1s 
‘meditation’. 

The word sandhi ‘meditation’ should be written with a long 7 for the sake of precision, 
as the root is dhi, and should be distinguished from sandhi ‘conjunction, combination, etc. 
from sam + dha ‘to put or join together’. 

Zoetmulder investigated the poet’s vision and his divine strivings in the introdus 
mangala stanzas of the kakavins wherein he found many examples of the word candi ee 
as a technical term in yogic practice. Soekmono (1995:89) calls it poet’s special ELI 
"the poet's goal in composing a kakawin was to mystically unite himself with the div 
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| worshipped”. Both Zoetmulder and Soekmono have come very close to the original semantics 4 
of sandhi (with a long 1) as ‘contemplation’. i 
i 


The transition of sandhi to OJ.candi via Tamil canti has been influenced by the 
architectural term candita. Candita is one of the seven kinds of nine-storeyed buildings in 
the Vastu-vidya-sastra of Mafijusri from Srilanka (Marasinghe 1989: 55,207). It is also 4 
detailed from the architectural treatise Manasara, by Acharya (1946:7.346). Its site-plan 
(pitha) is a grid of sixtyfour squares (Acharya 1946:7.170). The text of Manjusri 2.158 | 
prescribes the placing of nine deities in the pifha. They are eight Dikpalas with Brahma in 
the centre. Nine symbolic objects are also laid therein (2.160). The deposition of nine gems 
(ratna-nyasa, 3.71f) is as follows: 


NE Tsana pearl / mukta - f 
E Indra diamond / vajra | 
SE Agni sapphire / nila 
N Yama ruby / padmaraga 
SW Nairrti lapis lazuli / indranila | 
W Varuna coral / pravala | 
NW Vayu emerald / marakata | 
S Soma cat's eye / vaidürya H 
Centre Brahma topaz / pusparagaka in a copper vessel | 
Eight kinds of grain, five kinds of metal, and eight precious stones (collyrium, pyrite, | 


cinnabar, orpiment, red chalk, realgar, antarita, lapis lazuli) were placed in the eight 
compartments. Relics, if any, were in the central compartment dedicated to Brahma. A 
mantra inscribed on a leaf of gold, silver or copper, was also deposited (p.li). The garbhapatra, 

a box of ritual deposits, a casket of sacred objects, was deposited in the garbhagrha of the | 
temple, as alluded to in the Puranas (Soekmono 30, 113-114, and an illustration revealing | 
the location of the sacred deposit in a candi on p.106 fig.1). 


The earliest occurrence of the word candi as a sanctum is in two inscriptions. The 
Ngabean Inscription of AD 882 (A58, Soekmono 68, 81) speaks of the deities in the sanctum 
(devata in pacandyan), and the Paguyangan Inscription from the beginning of the lith 
century: san hyan candi i Burwan. Anak Wungsu’s Inscription: bhafari san |umah i Burwan: 
the goddess is Gunapriya-dharmapatni portrayed as Mahisasura-mardini (Soekmono 80,81). 

Ghatotkacasraya (1194-?1205) Zoetmulder 1974:263-269, 275-278, Soekmono 87): in 
8.4 charming coloured coral reefs are compared to candyacandyan 'rows of candis' receding 
into the sea. Parthayajíia 11.5 (of about 1268+ AD, Zoetmulder 1974:365f., 372, Seokmono 
93), refers to the wall of a candi. 


| 


x. Besides the denotation ‘sanctum’, candi has five other meanings, derived from four 
distinct Sanskrit words: 


l. High-rise temple: Skt. sandhr—candhi in Tamil orthography— candi. 
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2. Arranged vertically in ascending rows like a high-rise temple. It derives from the 
Sanskrit architectural term candita for a kind of nine-storeyed structure. 


. Metre: Skt. chandas (chandikrta— cinandi). 
. Pleasing, delightful, entrancing: Skt. chanda. 


. To enshrine as a statue (cinandi equated to dhinarma ‘apotheosized as a statue’). 


Nn LR W 


. acandya: to become manifest or visible (mürta), to assume a material or concrete form, 
to materialise" (from meaning no. 5). 


2. The second meaning can be seen, for example, in Arjuna—vivaha by Mpu Kanva 
(AD 1028-35, Zoetmulder 1974:240-243, 2451, Soekmono 88) : candi-shaped hairdo. 


3. The form cinandi used in the context of the writing of kakavins (e.g. cinandi rin stuti 
in Abhimanyuvivaha 1.2) has another etymology. It is from chandas in the sense of ‘metre, 
metrical science’. Cinandi would be from candi with the infix-in-. Compare chandaskrta 
‘composed in metre’ in Manusmrti 4.100, or the negative achandaskrta in the Vedic text 
Sankhayana—brahmana 3.2. In the Buddhist text Lalita—vistara 156.19 chandasvint is ‘metrics, 
versification’. Its Tibetan translation tshig.sdeb.pa ‘means to make poetry, to compose verses’. 
The young Gautama Buddha excelled in this art: chandasvinyam ... bodhisattva eva visisyate 
sma. The Harivamsa written by Panuluh in the reign of Jayabhaya (1135-1157, Zoetmulder 
!974:273, 277, Soekmono 91): candi san inalém akirti pustaka translated by Teeuw as 

enshrined in the temple like a book monument of the One who is praised". Zoetmulder 
-anslated it as follows. “... that it may give added splendour to the temple (candi) of him 
(the king) who is praised for erecting book monuments". Here candi is a verbal form from 
chandas ‘metre’ referring to ‘poetic compositions’ glorifying the king. 

Bhomakavya (before AD 1365, Zoetmulder 1974:320-322, Soekmono 85,90,91). The 
stanza 1.12 refers to gold-topped candi, but stanza 1.1 manke candya niren bhasa ‘candi of 
language’ means: this “poetic work in classical metres" (Zoetmulder 1978:220 translates 
bhása as “poem in kakavin metres"). - 

Arjunavijaya (AD 1365-89, Zoetmulder 1974:342-346, 400-402, Soekmono 85,89,93,95) 
candi in the sense of a temple. In 1.2 acandya bhasen karas means *when I write the poem 
(acandya) in the classical language (i.e. OJ) on a writing leaf" (meaning no. 3). In 74.4 
anüsira hélém acandya pustaka “when later on I strive to compose a poetical work (kavya)". 


4. Pleasing, delightful, entrancing, from Sanskrit chanda with the insert ‘i’ before krta. 


Candi (afiandi, cumandi, intr.) like a candi, in full bloom (of blooming trees, esp. the 
vuriu)-in Zoetmulder's Old Javanese-English Dictionary can refer to the shape of the bunches 
of flowers, the beauty of the tree, as well as to the Sanskrit chandya ‘pleasing’, chandaka 
and chandana ‘charming’, chandas ‘longing for’, all from the root chad ‘to be pleased, to 
delight in, to seduce’, Pali dhamma-chanda ‘desire for the Dharma’ versus the contrasting 
kama-chanda ‘desire for lust’, or tIvrena chandakah ‘with vehement desire’. 

Bharatayuddha 38.14 (AD 1157, Zoetmulder 1974:269-272, Soekmono 92): eran o 
tan anembahan ratih i rümta candya nin akun ‘he would be ashamed if Ratih did n 
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acknowledge your beauty which is, as it were, a candi for the amorous". Here candi is from 
chanda ‘pleasing’: the queen Satyavati is the ravishing glory (candyan—in) of the amorous. 


Smaradahana by Mpu Dharmaja (ca. AD 1185, Zoetmulder 1974:291—297 esp. 295, 
Soekmono 84, 87, 88). In 4.16 candi is a temple, as translated by Soekmono. In 1.22 lor | 
vetannya gunuli-gunun marakat—ande kün cinandy aruhur “to the northest were mountains, 
green like emeralds, entrancing, and ranged in high rows”. This refers to meaning no.2, In 
the stanza 15.4 surabhi tinaném i natarnya cumandi, is the entrancing fragrance of the 
surabhi flowers (meaning no.4). 


i 
| 
| 

5. Cinandi is used in the same sense as dhinarma ‘enshrined in the form of a statue’ 
(Soekmono 6-16). The citations from the Pararaton and Nagarakrtagama are clear that the 1 
deceased ruler was depicted as a statue of “the god who had been the special object of the j 
king’s devotions during his lifetime, with the features of the_king” (Groeneveldt 1907:142 । 
cited in Soekmono 7). 


Sumanasàna taka, written by Mpu Monaguna in about AD 1204 (Zoetmulder 1974:291, 
305, Soekmono 89, 94, 98). Its mangala 1.1 manurunana candi pustaka, has been translated 
as "he may descend in the written poem as into his temple (candi)” by Zoetmulder. It should 
be: "so that he manifests in a magnum opus in metres’, that is, in the beauty of poesy. The 
passage 15.2 sampun bhinasmi sava san prabhu de munindra mungv-in taman sira cinandi 
lavan sudevi is translated by Soekmono as “after the body of the king was cremated he, 
together with his princess was placed in a candi in the park". It should be; "after the body 
of the King had been cremated by the great sage (i.e. royal guru), he was enshrined as a 
statue along with his queen in the park". The text goes on to inform us that the royal couple 
was manifested as an image of Ardhanarisvara in a prasada. Thus cinandi here refers to the 
image (arcca, vimba). 


6. The fifth meaning led to the further semantic extension of acandya, as may be seen 
in stanza 2.15 and 29 of the Bhomakavya (Soekmono 91): 2.15 anugraha maharsi ri nhulun 
acandya ri pagehanikan jagaddhita “your favor great holymen was that for me the lasting 
welfare of the world was my temple". 


2.29 nihan nhulun acandya masku saphalaunusira pagehanin jagaddhita “Then will I 
have you, my son, as may temple, and thus successfully achieve the lasting welfare of the 
world". 


Soekmono says that candi is used above in the sense of a building in its symbolic 
allusion to a palladium. On the contrary, acandya in both the pasages is in a figurative sense 
that the blessings of the great sage have assumed a concrete form in the welfare projects 
executed by the King for his people. In 2.29 the King tells his son that all has materialised 
in the successes attained in furthering the well-being of the world. Compare karunasya J 
‘embodiment or personification of compassion’ in Pañcatantra 2.159 or Vikramorvastyam 3.4. 


Thus, candi has denoted a sky-kissing temple, the palladium of a kingdom, a towering 
Shape (e.g. of a hairdo), the charm of poetry in classical metres, enshrinement of royalty, 
aesthesis of feminine grace or enchanting nature, or the materialisation of sagely blessings _ 
in the well being of the people. d 
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A Preliminary Report on the Krsisamayanirnaya 
Gy. Wojtilla 


Krsisamayanirnaya, i.e., “Fixing of time of agriculture” is a small compendium mainly 
bearing on agricultural operations and topics related to village life. As to the exact title, 
there is a kind of controversy in the secondary literature. It derives from the catalogue of 
the Government Oriental Manuscript Library, Madras (GOMLM) that gives the name Krs 
isastra and this is as an alternative title accepted by the editors of “Agriculture in Ancient 
India", 1001. According to these scholars it is conceivable that there is a larger text the first 
chapter of which would be called Krsisamayanirnaya?. I personally made a scrutiny of the 
extant manuscript in Madras on: the 26th November 1977 that yielded the following results: 
the form of giving the title on the first page of the manuscript seems to correspond to the 
usual way of indicating a chapter heading indeed. At the same time there is the practice of 
giving the chapter headings in the text itself that clearly contradicts the above assumption: 
the chapter headings always stand at the end of the single chapters. Therefore the title Krs 
isamayanirnaya would also be expected at the end of the whole text and not at the beginning 
as it does in the extant copy of the text. I neither know any work from which this text would 
have been taken nor mentions this possibility in the colophon on page 32. Unless a complete 
work containing this text comes out, I think the extant text as an independent work, at least 
as a working hypothesis, is well in order. The first verse clearly states the aims of the 
unknown author: 


athatah sampravaksyami samkimavisaye nmam 
kriyanam api satkalam muhürtafi ca visesatah 


"Now I shall declare the proper time and especially the moment with regard to various 
things for men and also for the activities.” The basis for any calculation is natural astronomy. 
In this manner our text falls in the category of Sanskrit works such as the 
Krsiparasara or to less extent the Gurusamhita or Malayalam treatises such as the Kysigita, 
Krsicakrafifial, Krsipattu and Varsalaksana.? 


The text has come down to us in a single manuscript kept at the Government Oriental 
Manuscript Library. Madras under the signature No. 5276.* The colophon tells us that this 
1S a transcript in clearly readable Devanagari characters made by Nilakantha Nambüdripad 
an inhabitant of Karifir-mana, Ottopalam, District Malabar in the years 1926-1927. The 
locality Ottopalam lies near to Palghat in Kerala while the word mana refers to a house or 
Rie of Brahmanas. The material of the manüscript is common paper, the number of pages 
Ai and there are 20 lines on each page. The text in its extant form is incomplete. The number 

Verses is 294 and there are only two lacunae in the text. (vv. 18b and 92ab). Other 
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peculiarities of the manuscript are: cancellation of aksaras (vv, 63a and 277a), deletion of 
inserted lines (between the verses 14b—15a and 186a~b), corrections (vv. 4b, 74c, 77c, 81a, 
11190, 149a and 2118) and insertion of aksaras (1485). 


Its language is poor Sanskrit. Notwithstanding it shows up some literary merits at least 
in the variety of metres. In this respect it surpasses other krsisastras. The metres employed 
are indravajrà (vv 71-72), rathoddhata (v. 106), sragdhara (v. 90), upajati (vv. 75-76, 135-136, 
158—159) vasantatilka (vv. 89, 109) while the remaining stanzas are composed in anusfubh. 
There are numerous orthographical mistakes:—a—for—o—(v. 206),—-dh-for-th-(v. 
223),—1-for—i-(wv. 5, 18, 110),-1-for-i-(v. 187)-v-for-p-(v. 145), omission 0-7-(५५. 48, 
53, 106),-p-for-bh-(v. 75)-p-for-m-(v. 198) etc. Sandhi rules are frequently transgressed 
especially in the case of t with combination with different sounds (vv. 36, 42, 50, 91, 130, 
145, 148 etc.), the nasals (vv. 44,45,256 etc.) and the visarga (h). Verse 19 reads grahastha 
for grhastha, verse 43 grahitva for grhitva. Characteristically the scribe doubles-t-before—r-(vv. 
121, 165, 172, 239, 285 and 293) and-d-before-r-(vv. 230 and 240). No wonder that the 
excellent scholars G.P. Majumdar and S.C. Banerji who published the text in an appendix 
to their critical edition of the Krsiparasara considered it *hopelessly corrupt"? and did not 
undertake the job of textual criticism but were satisfied with transliteration only where they 
indicated the highly problematic portions with dots. For unknown reasons they fully left out 
the verses from 236 to 294. 


The place of origin of the work is obviously Kerala. The provenance of the single 
manuscript, the person of the copyist and certain points of the contents confirm this 
assumption. Palghat district has been regarded a place where the most orthodox forms of 
agricultural ceremonies including their astrological aspects are prevalent. The flora and 
fauna described in the compendium fits the situation in Kerala. The most frequently mentioned 
products are nalikera, Cocos nucifera (vv. 266, 271—272 and 278); nagalata, Piper bettle (v. 
256); p-ga, Areca catechu (vv. 57, 60, 258—259); and tambüla, Piper bettle (vv. 58, 254) The 
way of cultivating nalikera is recurring topic in more than one chapter and can be compared 
with the relevant parts of the Krsigita. Elephants gaja (vv. 142, 212, 247 and 285) or karin 
(v. 216) play a very important role in everyday life according the text. It is not without 
interest that the single Sanskrit textbook on elephant-lore the Matarga-111a (“Elephant-sport”) 
is very much popular in Kerala." 


The fixing of the date of the text is also a very intricated question which can be 
answered only approximately. The age of such works as the Krsicakrafifal and the history 
of the famous Kerala school of natural astronomy allow us to think of a period not later than 
the 18th century A.D. but not earlier that the 16th century A.D. 


As to the author, there is no evidence. One may guess that he might have been à 
Nambüdiri Brahmana like the scribe. At any rate it is surprising that the text abounds in the 
numerous mistakes referred to above. 


The work in its extant form is divided into chapters. The edition of the text is 10056: 
the author or compiler freely puts quite various subject matters under the given title and m 
makes the reader rather confused. This situation can be explained on the ground of the 
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existing collections of agricultural proverbs in vernaculars. Majumdar and Banerji 
distinguished seven chapters and mark seven titles in their edition. This number stands in 
the History of Krsisastra too. The catalogue of the GOMLM mentions nine chapters. The 
thorough investigation of the copy of the manuscript enabled me to see altogether thirteen 
chapters. These are as follows: 

1. Krsividhih. “The precepts of cultivation" (vv. 1-17) Verse three says that the prosperity 
of living beings is always and everywhere rooted in agriculture. Therefore one should 
undertake agriculture. The first action is "entering the field" (bhümipravesa). For that purpose 
Tuesday on the naksatras Maitra, Aryama, Asvi, Rohini, Sahirbudhya, and the naksatras 
following Svatt, Pusya, Raudra, Yamya and Citrabha are recommended. Tuesday is the best, 
Wednesday and Thursday are mediocre, the remaining days are to be avoided while Monday 
should never be chosen. (vv. 4-6) The first operation is “cutting the timber" (vanaccheda, 
v. 8) i.e. selected trees suitable for constructing houses and the like. The second step is “the 
burning" (dahana, v. 17) of the forest i.e. clearing the place for cultivation. It is not by 
accident that the tutelary deity to be invoked is Vrtrahan-Indra because the Nambudiris are 
strictly stuck to Vedic tradition and on the hilly tracks in Malabar the so-called slash-and-burn 
cultivation has been a common practice until recent times. 


2. Bijavapanavidhih. “The precepts of sowing”. (vv. 18-70) The chapter provides us 
a very detailed description of auspicious and inauspicious naksatras, yogas and days for 
sowing. Vajrin-Indra should be sought for help. Before sowing seeds are to be soaked in 
water and after having seedings they are sown. (v. 44) Prescriptions for the proper time for 
sowing can be read with regard to paddy, various grains, pulses, pumpkin-guard, betel, 
fruit-bearing trees and flowers. For instance, the wise man should sow kodrava, a grain 
eaten by the poor in Kujalagna on Tuesday. (v. 48). The chapter ends with practical advice 
on harvesting and storing grains. 


3. Mrdgrahayogah. “The yogas for taking earth" (vv. 71-112). There are verses giving 
instructions on planting, watering and domestic rites. A great deal of the chapter tackles 
boundary disputes. In order to avoid such disputes the borders of the land were normally 
marked by iron peg (kilam lohamayam v. 167). 


4. Mitrayogah. “The yogas for making friends." (vv. 113-118). One can learn from this 
short chapter the means how to transform enemies into friends. 


5. Kalahakrtyogah. “The yogas for making quarrel”. (vv. 119-224). The employment 
of Tantric skills such as eradication (uccafana v. 120) against enemies is also permitted. 


6. Dhanadhanyasarhgrahanayogah. “The yogas for collecting wealth and grain.” (vv. 
125-1319) There are verses about how to take property, to commence undertakings, to 
accumulate wealth, to succeed in business talks or to fill up the store-houses. If one collects 
grain on the fourth day of Punarvasu if the moon-rise is on Thursday the mass of grain will 
be like a hill. (vv. 130-131). 


7. Dhurvadiviniyogah (?) (vv. 132-148). On the basis of the contents I propose the 
reading [grama] dravyaviniyogah i.e. “the duties concerning the material goods of the village." 
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The chapter goes on the ritual and material aspects of village life. The opening verses 
enumerate village observances (gramadharma). There are short notices on certain rites such 
as santikarma i.e. an action for averting evil, abhiseka i.e. religious bathing and vadha- 
bandhabhicaradimantrah 1.e. mantras beginning with black magic used for killing and binding. 
The word utsada, i.e. causing destruction (v. 134) even in connection with harmful animals 
such as mice is a term of magical connotation. Glimpses from material life are also included 
in taming elephants and horses for vehicles, construction of dams and reservoirs, pleasure 
gardens, parks and trade issues. 


8. Rogarambhakayogah. “The yogas for killing diseases.” (vv. 149—157) Among others 
the proper time for curing deadly sick men (v. 154) and reviving the dead (mrtasamjivana 
v. 157) are recorded here. 


9. Rogacikitsayogah. ‘The yogas for medical attendance of disease." (vv. 158-175). 
Some serious diseases are specified: guhyarogas i.e. the diseases of the pudenda (v. 161), 
kusta, i.e. leprosy (v. 166) and apasmararoga, i.e. epilepsy (v. 172). The means of remedy 
are mantras and herbal medicines (v. 172). 


10. Vrksapapadiküpatatakapapasetubandhasasyaraksadividhih. "The precepts of 
protection against tree diseases, damages of wells and reservoirs, (of protection) of grain. 
(vv. 176-199). The introductory verses illustrate the methods of planting big trees 
(mahadruma), banana (kadali), sugar-cane (iksu) and betel—nut (kramuka). In order to protect 
grains from birds a skull on a staff must be set up. (v. 183) The dams of the reservoirs must 
be constructed of stones. (sila v. 195). 


11. Grharambhastambhakavafadyasvadinam gavan ca manthanstambhadividhih. 
“The precepts of strengthening pillars and gardens at the building of a house and that of 
horses, cows and the churning milk into butter" (vv. 200—223) This reading is partially 
conjectural: the manuscript reads manvana. The reading mandala proposed by the editors of 
the GOMLM is also conjectural and really does not offer any solution. For constructing 
houses tree (druma), bamboo (vamsa) (v. 202) while for covering straw (trna v. 208) is used. 
The building of a house confers happiness to the builder when all the days, naksatras and 
yogas are auspicious and when its commencement falls in Jiva lagna on Thursday. (v. 203) 
Certain buildings such as mandiras are built of brick (istaka v. 207). The processing of milk 
occupies a considerable place. Thickened milk (ksira) and ghee (ghrta) are the products 
gained by churning (manthana vv. 221—222). The terms connected with horse-breeding such 
as the bit of bridle (khalIna) and harnessing (sannaha v. 220) are very much significant since 
they cannot be attested in any other krsisastras. 


12. Krayavikrayadisarvavapadividhih. “The precepts of buying, selling, all [kinds] of 
reservoirs and the like.” (vv. 224-271) The chapter opens with topics related to law and 
commerce. Verse 227 fixes the auspicious time for the judge (stheya) to speak correctly I 
legal procedures. Verse 231 puts forward auspicious time for shaving kings and work cupa 
out by his subjects in his service. Unlike the Krsiparasara this text refers to varnas F E 
context of the time of sowing. This operation is defaming for the king on Tuesday, o 
Brahmana on Sunday and for a Vaisya or a Südra on Saturday (mandavare v. 234). The 
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following stanzas are of miscellaneous contents: collecting gold, filling-up store-houses 
with grain, constructing wells, reservoirs and trenches (vv. 245-246), taming elephants (v. 


246), cutting trees and making mortars (v. 247), adorning Mahalaksmi with golden ornaments. 
(v. 248). 


13. Unknown title. (vv. 272-294) Since the manuscript ends abruptly the title is 
missing. According to its contents it may be even a continuation of the former chapter. The 
first verses speak of coconut (nàlikera) and sugarcane (iksu) cultivation. The verse 273 is 
worth noting: when the moon staying in Bharani naksatra rises one should take to cultivation 
beginning with cutting trees, burning forest and sowing male grains (pumdhanyani).'' It is 
followed by the building of houses where the logs are joined with nails (sanku, v. 275). The 
verses 278—286 briefly depict certain important agricultural operations: planting coconut 
trees, ploughing, sowing and harvesting paddy. Here is the single locus in the text where the 
chief agricultural implement the plough (langala v. 285) can be attested. It is strange that 
no other tool name occurs in our treatise. We are told of the time when one may make cow, 
bull, horse, donkey and camel enter the house (vv. 286—287) The verses 289-291 allude to 
the auspicious time for measuring gold (hemanirmapana)"? and paying the first tax (prathamarh 
karam) to the king. The last three verses again treat recurring subjects such as digging wells, 
sowing seeds and so on. 


To sum up Krsisamayanirnaya is a krsisastra in the sense of the loosely edited collections 
of agricultural proverbs in vernaculars'? with a great deal of contents belonging rather to 
Dharmasatras or to Arthasastra. The main object of the work is to teach as to how to choose 
the proper time and season for agricultural operations, basic works in a rural area as well 
as in a little kingdom living upon agricultural production. Calculations of any kind are based 
on a strong local natural astronomical tradition. The technique of cultivation depicted here 
is the archaic slash-and-burn method. Cutting trees preceeding burning is essential in the 
Malabar context because the construction of typical wooden houses need an amount of fine 
timber. Among agricultural operations sowing and storing products are underlined while 
ploughing, levelling etc. are only sparely touched upon. It can be inferred from this 
circumstance and from the fact that the name of plough (largala) occurs only once in the 
text that horticulture has had a predominance. The chief products are coconut, betelnut, 
sugarcane, banana and mango. Besides these some kinds of paddy, wheat, millet, pulses, 
legumenous plants and few spices are recorded. Curiously enough black pepper does not 
stand in the inventory. 


Agriculture depends on rainfall and also on artificial irrigation. It can be accounted for 
the climatic and geographical conditions of the Malabar area. People kept ass, buffalo, 
camel, cattle, elephant and horse. Elephant-lore and the relatively rich terminology of cattle 
rearing and dairy industry make our source valuable and to some extent unique among krs 
isastras. Among rural industries dairy production and molases making are to be noticed. 
Although the text does not give terms for carpenters, blacksmiths, bricklayers or jewellers 
by name the frequent references to houses constructed from timber, to objects made of iron 
and to the construction of buildings (mandira), wells and reservoirs where stone or brick is 
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employed and the role of gold as a measure of wealth and material of ornaments in the worship 
of Mahalaksmi clearly point to their economic position in the society delineated here, 


From the scattered data the picture of a varna-structured society emerges. It can be 
placed in the frame of a relatively little kingdom. Due to Nambüdiris Indra occupies central 
position in religious beliefs connected with agriculture. Beside that Tantric beliefs and black 
magic play a not a negligible role. 


The restoration of the text and a careful interpretation form the most urgent tasks for 
immediate research. It promises a painstaking work where especially the experts of the 
Kerala school of natural astronomy have a word. Notwithstanding that I have not given up 
the hope to find another manuscript(s) or traces of texts which may help us to give a definite 
answer to the question whether Krsisamayanirnaya is an independent work or part of a 
major text. 
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A Note on the kimpaka-fruit 


Minoru Hara 


to Kaundinya, we meet a parable about the eaters of the fruit of the Kimpaka tree.! It is a 
unique story inserted into the text, for the text itself is otherwise replete with a series of 
philosophical discussions concerning Pasupata theology and of religious prescriptions for 
Pasupata ascetics. As a matter of fact, the readers of the text who are tired of these discussions 


, 

, 

| 

| 

| 

Toward the end of the Paficarthabhasya, a commentary upon the Pasupata-sütra, ascribed | 

| 

| 

f : : | 
feel relieved and refreshed on meeting this unique story. 


The story is told in the explanation of the word dosa which appears in Pasupata-sütra Hi 
5.35 (chittva dosanam hetu-jalasya mülam) but this portion of the text seems to have suffered | 
from corruption in the course of the text transmission. Thus, the description of the dosa itself | | 

| 


is somewhat confused, for in the printed text the same verse is repeated twice on pages 133 
and 137. 


kamah krodhas ca lobhas ca bhayam svapnas ca paficamah, rago dvesas ca mohas ca. 


| 
| 
Furthermore, the first occurrence of the above verse is preceded by explanatory prose । 
atra dosali sabda-sparsa—rüpa-—rasa-gandhalvkasmat?/kamarjanadi-mülatvat on page 133 lines | 
3-4, and the second one is succeeded by similar explanatory prose arjana—raksana—ksaya— 
sanga—himsadi—milatvad ato’ tra sabdadayo visaya dosah on TSS 143 page 137 lines 3-4. 


Despite the confusion in the course of the text-transmission, the meaning which 
Kaundinya intended to convey is clear enough. That is to say, in his commentary, Kaundinya 
gives two definitions of the fault (dosa), objective as well as subjective. According to the 
first definition, the five objects of sense are themselves faults (dosas). Thus, sound, touch, 
colour, taste and smell are called faults (atra dosah sabda-sparsa-rüpa—rasa-gandhah: 
p. 133, lines 3-4 and sabdadayo visaya dosah: p. 137, lines 3-4). The second definition 
consists of the human responses toward these visaya-s. Thus, such human activities toward 
these objects as acquisition (arjana), preservation (raksana), loss (ksaya), attachment (sariga) 


and injury (hirhsa) are called faults (tatha arjana—raksana-ksaya-sanga-himsadayo dosah: p. 
133. line 8).3 


Our parable of the Kirhpaka fruit is related in connection with the first definition as 
an illustration of these objects of the five sense-organs being attractive at first sight, but in 
reality proving to be dangerous and destructive. 


1 
Now, let us proceed to the parable itself. The text reads as follows, 
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api ca kimpaka-phalopama visayah/tad yatha srüyate------ 

"lavana-sagara-sannikarse kalayavana-dvipe kimpaka nama visavrksah tat-phalany 
asvadenamrtopamani ca kecid ajħānād gudavad bhaksayanti bhaksitani ca tani mürcham 
chardim ca janayanti/tat-tivra-duhkhabhibhütah pancatvam apuh. 


srutvà tu suhrdam vakyam yo naro hy avamanyate, 
sa dahyate vipakante kimpakair iva bhaksitaih. 


evam kimpaka-phalopama visayah sevyamanah sukham janayanti/pariname sarhsare 
janma-nimittatvad duhkhani pratipadyante/ity evam visayanam arjane dosam jnatva virajyate 
satanam sahasranam va yadi kascit/tathanyah katham?/astv esa visayanam arjane dosah/sa 
bhavatu tesam/na vayam tat pratisedhayamah/ayam tv anyah kasto visaya-dosal/(TSS 143 
p. 133. line 13-134 line 1). 


(Translation) 
Also the objects (of the sense-organs) are like Kimpaka fruit, as in the well-known story: 


"On the shore of the salt sea, on the island of Java (kalayavana) there grow poison trees 
called Kirnpaka. Some people out of ignorance once ate their fruit which is sweet as ambrosia 
to the taste. When these fruits were eaten, they caused fainting and vomiting. Overcome by 
the severe pain of this, those persons died. 


*A man who hears the advice of a friend and neglects it is burned in consequence, as 
. . = . = q 
if by Kimpaka fruits which have been eaten.’ 


Thus the objects of the senses are likened to Kimpaka fruit; being tasted they furnish 
pleasure but as transmigration ripens they become causes of rebirth and so cause pain. There 
may be one man in a hundred or in a thousand who recognizes this fault of the acquisition 
of objects; but there are no more than that. Now let be this fault of the acquisition of objects. 
Others may have it. We do not prohibit it...” 


II 


In this parable found in the Paficartha—bhasya, the objects of the senses (visaya) are 
compared to Kirhpaka fruits which have a resemblance to ambrosia (amrta) in taste, but in 
reality it is a poison tree (visa—vrksa). Those who are deceived by the sweet taste and eat 
them out of ignorance are later distressed by pains and eventually lose their life. 


Readers of this parable will be reminded of the story given in the Pali Kimpakka-jataka 
85, where the Buddha in Jetavana warns an ukkanthita-bhikkhu against the danger of being 
attracted to the enjoyment of the five sense-organs (paiicakama-guna). For brevity's sake, 
here is presented only an English translation of the Jataka which is, as usual, composed of 


three portions. 


2.1 Introduction 


A certain monk, while wandering around the city to beg, happened to meet a beautifully 
dressed woman (alamkata-itthi) and was pining for love. He was brought by his teachers 
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and preceptors (acariya upajjha) in front of the Master (sattha) and he admitted it (saccam) 
in answer to His enquiries. Then, he gave a discourse that the objects of the five senses 
(patica~kama—guna) are sweet (ramaniya) at the time of actual enjoyment (paribhoga-kala), 
but this enjoyment is like that of the fruit of the Kirnpakka* tree (kimpakka-phala-paribhoga- 
sadisa): very fair to view is the kimpakka fruit, very fragrantand sweet (vanna—gandha— 
rasa-sampanna), but when eaten (khadita) it racks the inwards and brings death. Formerly 
(pubbe), through ignorance of its evil nature (dosam adisva), a multitude of men, seduced 
by the colour, fragrance and taste (vanna—gandha-rasa) of the fruit, ate thereof so that they 
died. So saying, He told this story of the past. 


2.2 Main story 


Once upon a time when Brahmadatta was reigning in Benares, the Bodhisatta was born 
as the leader of a caravan (satthavaha). Once when journeying with five hundred carts from 
east to west, he came to the outskirts of a forest. Assembling his men, he said to them:— "In 
this forest (atavi) grow trees that bear poisonous fruit (visa-rukkha). Let no one eat any 
unfamiliar fruit (akhadita—pubbani phalani) before first asking me.” When they had traversed 
the forest, they came at the other border on a kirhpakka tree with its boughs bending low 
with their burden of fruit. Its trunk (khandha), boughs (sakha), leaves (patta) and fruit 
(phala) resembled a mango (amba-sadisa) with respect to shape (santhana), colour (vanna), 
taste (rasa) and smell (gandha). Thinking it to be a mango (amba—phala—sanna), some 
plucked the fruit and ate it; but others said, “let us eat it after asking our leader,” and waited 
for his arrival, holding the fruits in their hands. When he came, he ordered them to abandon 

the fruit they had plucked, and had an emetic administered to those who had already eaten. 
Of these latter, some recovered; but such as had been the first to eat, died. The Bodhisatta 
reached his destination in safety, and sold his wares at a profit, after which he travelled 
home again. He spent his life in charity and other good works.... | 


It was when he had told this story that the Master uttered this stanza (gatha):— 

ayatim dosam nafnaya yo kame patisevati, 

vipakante hananti nam kimpakkam iva bhakkhitam 

“He who serves (the objects of) desires without knowing future fault, him they kill 
when they are ripe, as the kimpakka (-fruit) when eaten.” 


Having thus shown that kama-s which are charming (manapa) at the time of enjoyment 
kill the enjoyers at the time of fruition (evam paribhoga-kale manapa pi kama vipaka-kale 
hananti), the Master declared the (four) truths (sacca). That pining mendicant (ukkanthita— 

buhikkhu) attained the fruit of the first path (sotapatti-phala)..... 


2.3 Conclusion 


Having recited this sermon (dhamma-desana), the Master concluded the Jataka, saying, 
"the congregation (of the caravan) at that time were Buddha’s congregation (Buddha-parisa) 
at present, and the leader was 1 myself.” 
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2.4 A similar story of the ukkanthita bhikkhu attracted by alamkata—matugama, which 
is followed by the teaching of the fault of pafica-kama-guna, is met with in the Gumbiya- 
Jataka (366), but there is no reference to the Kimakka fruit. However, we have a reference 
to kimphala-rukkha in the Phala-jataka (54) under a different framework consisting of the 
story of a skilled gardener (uyyana—palo phala—kusala), who could distinguish kimphala- 
rukkha which bears a resemblance to amba (amba-sadisa) from the sádhu-phala duma. 


2.5 In the Pali Jataka, this poison tree (visa-rukkha) which is called kimpakka is 
compared to the mango tree (amba-sadisa) instead of to amrta as in the Paficartha-bhasya. 
Furthermore, the latter attributes the similarity to ambrosia (amrta) only with regard to taste 
(asvadenamrtopama), whereas in the Pali, similarly to the mango tree (amba) is extended 
from taste (rasa) to colour (vanna) and fragrance (gandha) with regard to its outward 
appearance such as trunk (khandha), bough (sakha), leaves (patta) and fruits (phala). Except 
for these minor differences, the basic story is the same in the two versions, Sanskrit and Pali. 


III 


3.1 Apart from the story of the Kirhpaka fruit as related in the Pasupata treatise and 
the Pali Jataka-s, we meet occasionally references to the Kimpaka fruit in the form of 
proverbs. Although the number of the references will increase in the course of a more 
extensive reading in the future, we shall list below some examples which the present writer 
has been able to collect so far. (3-1—1). First, a verse similar to that of the Paficartha- 
bhasya is found in the Mahabharata. 


srutva yah suhrdam sastram martyo na pratipadyate, 
vipakante dahaty evam kimpakam iva bhaksitam. (IS., 6575=MBh, 5.122.20) 


“If a man after having heard the advice of his friends does not follow it, it will burn 
him later as though he had eaten Kimpaka." 


3.1.2 In answer to the old blind king Dhrtarastra who is distressed at the sight of the 
defeat of his army, Samjaya says as follows, 


tasya papasya satatam kriyamanasya karmanah, 
sampraptam sumahad ghoram phalam kimpaka-samnibham. 
sa tad bhunksva maharaja saputrah sasuhyj—janah (MBh., 6.61.20) 


"It is a great and aweful fruit of the evil deed which has been constantly done (by your 
son), like that of the Kirhpaka tree. O great king, reap this fruit together with your sons and 
friends!” 


Evidently, it refers to those who have previously ignored the advice of wise people. 
The old blind king permitted Duryodhana’s plans, despite the advice of Vidura, Bhisma, 
Drona and Samjaya himself. 

3.1.3 Another reference to the kirhpaka in Epic literature is found in the Ramayana. 

na lubdho budhyate dosan Kimpakam iva bhaksayan. 

kubja—nimittam kaikeyya raghavanam kulam hatam. (R.2.60.6) 
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“A greedy person is not aware of faults, as in eating the kimpaka (—fruit). The house 
of the Raghus is destroyed by Kaikeyi upon the instigation of the hunchbacked lady.” 


| 3.1.4 The same deceptive tree is also called Mahakala. 


antar-malina-dehena bahir-ahlada-karina, 
| mahakala—phaleneva kah khalena na vancitah. 
| (1S.343=Subhasitaratnakosa 1260) 


H “Pleasing outside but black within: Who is not fooled by the villain as by kimpaka 
|| fruit?” (Ingalls) 


| 
| 3.1.5 The enjoyment of a charming woman is compared to the eating of the Kirhpaka 
fruit by Bhartrhari. 


| yad etat pürnendu-dyuti-haram udarakrti-dharam 
mukhabjam tanv—angyah kila vasati yatradhara-madhu, 
idam tat kimpaka-druma-phalam idanim atirasam 
vyatite 'smin kale visam iva bhavisyaty asukhadam. 
(Srigarasataka, 31 ASS. p. 52=/=1S.5255) 


“That lotus-face, surpassing the beauty of the full moon and having an elegant shape 
where honey resides in the form of the lips, of the slender-limbed lady, 

This fruit of the Kirhpaka tree is extremely sweet at the present moment, but when the 
time has gone, it will become like a poison which brings about suffering." 


3.1.6 The deceptive tree is condemned by the wise, but liked only by a crow instead. 


kimpakapake bahir eva rakta tiktasitantar drsi kantim esi, 
etavata kakam apasya kasya hrt-priti-bhittis tvarh idam na jane. 
(Subhasitaratnakosa 1121) 


“When ripe, Kimpaka fruit, though bitter and black within, 
you grow red outside and pleasing to the eyes; 

you, I know not what you have hereby to please the heart, 
unless it be the heart of crows.” (Ingalls) 


3.1.7 The same reference to a crow is also found in the Nitisara. 


asadbhir asatam eva bhujyuante dhana—sampadah, 
phalam kimpaka—vrksasya dhvanksa bhaksanti netare. (IS.754=Nitisara 4.14.) 


“The wealth of the wicked is enjoyed by nobody else but the wicked. 
Crows eat the fruit of the Kimpaka tree, but nobody else!” 


3.2 There are four references to the Kirnpaka fruit in the Chinese Tripitaka. However, 
for brevity’s sake, below only the English translation is given together with the volume and 
page-number in the Tripifaka.® 


_ . 32.1 In the Saddharma-smrty-upasthana-sütra (Cheng-fa-nien-ch'u-ching) 68, there 
is a reference to the Kimpaka fruit. (Taisho 17.404a 8-9) 


385 


CC-0. Gurukul Kangri Collection, Haridwar 


HITT 


CO SETS SEE Ce Se 2.) वचा Sale 


volo 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


"The Kimpaka fruit:.....[ts taste is excellent, but if one eats it, it kills him." 


3.2.2 It is used as an illustration of kama-—cchanda, one of the well-known five nivarana-s 
(kama-cchanda, vyapada, auddhatya-kaukrtya, styana—middha and vicikitsa) in the 
Prajnaparamità literature, Ta—ch’u—eng—li—ch’u—liu—po—lo—mi—to—ching (Taisho 8 901a 1-2). 


“It is like a Kimpaka fruit. It is good to look at. But if a man takes it and touches it, 
he immediately loses his life." 


3.2.3 I-ch'ieh-ching-yin-i 41 (Taisho 54 581b 13) 


“It is the name of the poisonous tree in the western country. The fruit it bears is good 
to look at and people like it, but ignorant people lose their lives as soon as they touch it...” 


3.2.4 I-ch'ieh-ching-yin-i 11 (*Tripifaka 67 p. 189) 


“It is the name of a fruit..." 


References & Notes 


1. Cf. D.H.H. Ingalls, An Anthology of Sanskrit Court Poetry (Harvard Oriental Series 44, 1965) p. 545 note 
on verse 1121. It is identified with Trichosanthes palmata. 
2. The first five are called the yoga-dosas 
yoga—dosan samucchidya panca yan kavayo viduh, 
kamam krodham ca lobham ca bhayam svapnam ca pancamam. (MBh. 12. 232.4) 
Cf. kamam krodham ca lobham ca bhayam svapnam ca pancamam, 
parityajya niseveta tatheman yoga-sadhanan. (ibid., 12.266.14) 
Cf.also 
kamam krodham ca lobham ca dambham darpam ca bhümipah, 
samyag-vijetum yo veda sa mahIm abhijayate. (ibid., 5.127.32) 
rago dvesas tatha moho harsah soko 'bhimanità, 
kamah krodhas ca darpas ca tandrir alasyam eva ca. (ibid., 12.153.6) 
kamah krodhas ca lobhas ca darpah stambho vikatthanam, 
moha Irsyavamanas cety etad danto na sevate. (ibid., 12.154.18) 
kama-krodhau bhayam nidra paticamah svasa ucyate, 
ete dosah Sartresu drsyante sarva—dehinam. (ibid., 12.290.54) 
kamam krodham ca lobham ca yo jitva tIrtham avaset, 
na tena kirhcin na praptam tIrthabhigamanad bhavet. (ibid., 13.26.60) 
3. These five acts are also enumerated in the following passages. 
visayanam arjana-raksana-ksaya-sariga-himsadosa-darsanad asvIkaranam aparigrahah. ity ete yamah 
(Vyasa ad Yoga-siitra 2.30) 
vairagyam aha-arjana-raksana-ksayatrpti-himsadi-dosan drstva yo visayebhyo viraktas tasya mokso nastiti 
(Matharavrtti ad Samkhya Karika 23) 
uktam ca canakya—nItau: “arthanam arjane duhhkham arjitanain ca raksane/aye vyaye mahad duhkham....." 
(Prakasa ad Prabodhacandrodaya 5.24 NSP. 1935 p.190) 
arthanam arjane duhkham arjitanam ca raksane 
arjitanam vyaye duhkham dhig artham dubkha-bhajanam. 
(Ramachandra Buddhendra ad Nrtisataka 31) 
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arthanam arjane duhkham arjitanam ca raksane 
aye vyaye mahad duhkham katham arthah sukhavahah (IS. 605) 

4. For the formation of the compounds kim-paka, kim-pakka and kim-phala, see Panini 2.1.64 (kim ksepe: 
kim-rajan, kim-sakhi, kim-go). Cf. J. Wackernagel and A. Debrunner, Altindische Grammatik 1-1 (Gottingen 
1957) p. 84 and Nachtráge pp. 26-27 .(kad-arya, kim-dita). 

5. The same verse is repeated in Kunala-jataka 535 [5.432.21-22]. 

6. Cf. H. Waku, Bukkyo-Shokubutsu-Jiten (A Dictionary of Plants in Buddhist Literature) (Tokyo 1979) pp. 
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A Mysterious or Magical Piece of Stone 
*Vajra-Kita' or ‘Hiranyagarbha Sila’ 
Gowri Kumar Brahma 


A very precious, interesting and spiritually significant piece of stone, rarely available 
even in the state of Nepal but worshipped by the highly religious-minded Hindus as an 
expression of God in monolithic form, has been seen by me after more than five decades 
of vigorous search with an amount of expenditure that may not normally be conceived by 
the ordinary man for evident reasons. It is well known in India that the Raja’s and Maharajas 
of this country in the past centuries, down from the days of Lord Sankaracarya of the 9th 
century A.D. with a world-wide reputation as the greatest Indian Philosopher since the dawn 
of History in the Indian sub-continent, used to engage qualified Pundits and ambassadors to 
go round the country at the teeth of several odds and obstructions, characteristic of the 
travels of those days, to procure a ‘Vajra Kita’ Sila (piece of stone) or a Hiranyagarbha Sila 
a piece of Salagrama that is available only in the sacred river, Gandaki that flows from the 
Himalayas through the state of Nepal. The Salagrama Silas (pieces of stone as described 
above) are commonly worshipped by the Brahmanas (traditionally, the people of the highest 
caste in India) as a physical manifestation of Lord Visnu who sustains the universe. 


In this connection, there is a traditional belief with regard to the Vajra-kita alias the 
Hiranyagarbha Sila that miracles would take place in case such a ‘Sila’ is worshipped in a 
temple as per the prescribed rules of worship. It is commonly believed that in the body of 
Lord Jagannath (fabricated out of a log of margosa, ‘Nimba’ in Sanskrit), there is an empty 
space where one such Silà has been kept, though no body knows definitely as to what 
exactly the object is. When Acarya Sankara visited Puri and made some alternations with 
regard to she method of worship (Puja in Sanskrit), he deputed some of his disciples to the 
Hon’ble Maharaja of Nepal to send two of the Vajra—Kita Silas to be duly installed in the 
bodies of the two other deities, namely, Balabhadra and Subhadra, so that, all the three 
dieties, beginning from Lord Jagannatha would be at part with one another. From several 
other sources, it is widely known that Acarya Sankara had wonderful Yogic powers and the 
moment he closed his eyes (while in a Yogic trance) he could see things that were in a state 
of concealment and that were beyond the powers of perception by the ordinary human 
beings. This has been historically proved to be a fact at Shrinagar (City) in the vale of 
Kashmir, where the famous Sivalinga had been washed away by the high floods of river 
Jhelum and thrown at some distance from the city (and was lying on the river bed, unknown 
to the people). During his stay there for some days, (while undertaking pilgrimage tours) 
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Sankaracarya was told about the loss of the linga (phallus) which created a shocking tremor 
in his mind. He, therefore, sat in meditation (in a Yogic pose) and could see with his 
Supra-physical powers of vision the lost ‘lingam’, covered with sand and pebbles on the 
river bed at some distance from the city. Subsequently, it was picked up and reinstalled in 
the original temple and to perpetuate it in public memory, the nearby hill was renamed as 
‘Sankaracarya Hill’. 


Keeping this in view, it may perhaps be reasonably surmised that at the time of renovation 
in the temple with regard to the deities, Sankara could see (as at Srinagar) the object that 
was in the body of Jagannatha and tried to collect from the Maharaja of Nepal two other 
things (Silas) for the images of Balabhadra and Subhadra. So, if it is now definitely known 
that the Maharaja of Nepal sent two Vajra-Kita Salagramas to Sankaracarya as desired by 
him (for use in the Puri Temple in respect of the other two images) it may perhaps be safely 
concluded that Sankaracarya must have seen a similar Salagram of wondrous spiritual powers 
in the body of Jagannath. But, such a surmise requires further researches. 


The piece of Vajra—Kita Salagrama has been painfully seen by me after a search for 
it, extending over a period of five decades. In the central portion of this egg-like object, 
black in colour, there is a piece of gold which produces a thak-thak noise when shaken, 
while it is held in hand. 1 believe that my reputation as an orator, scholar and critic with such 
memory power as has shaken the hearts of millions of people in this country, is partly due 
to my close association with the Hiranyagarbha alias Vajra-Kita Salagrama along with 
incidents/events of heart-horrowing sorrow like the two sides of the coin of my life of 
devotion and labourious studies since the 4th year of my age. 


One interesting thing about this Salagrama Sila is that, when it is kept in water (mixed 
with the water of the Ganga (river) in a casket and opened after some months a white 
coating is seen on it, looking like a thin coating of Sandle paste (without its fragrance) or 
pure milk (without smell). 


I was once told by a Sarhnyasin (a wandering monk) that when such a stone (Sila) is 
worshipped in a temple with a cover of the *margosa', wonderful incidents would take place 
as in the Jagannath Temple of Puri. But how far is it true, is not known. 


But all the same, it is known quite well from scholars in the field that such a piece of 
Salagrama is very rare and once in a thousand years or so, such, objects come to public 
notice in river Gandaki. 


The other side of the issue may be as follows when Sankara brooded over the question 
of keeping in the body of similar objects (as in the body of Jagannath) in the two other 
images placed to his right on the dais, he must have known through his superhuman powers 
as to what exactly was the object in the body of Jagannath. If he would have known it to 
be a bone of Lord Krsna (which remained unburnt during his cremation as per the Purànic 
accounts), he must have concluded that a similar object would no more be available any 
where in the world. So, as the best alternative, he must have selected the Vajra-Kita Sila 
or the Hiranyagarbha Sila for being provided to the other two images. 


389 


CC-0. Gurukul Kangri Collection, Haridwar 


कर. 


a LT मामा मना "आकार 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


. Regarding river Gandaki as the only sacred place for the availability of ‘Salagrama 
Silas’ a verse from the Padmapurana, (Uttara Khanda-Chap X) may be quoted as follows: 


Gandakyamena Desetu 

Salagramasthalammahat, 
Pasanastadbhabang Yatu 
Salagramam iti sthitam. 


Again, in the Dharma Samhita, it has been said about Vajra-Kita and Hiranyagarbha Silas thus 
Hiranyagarbho bhagavan 
àdyo narayanah svayam 
Vajrakitaprabhur bhütva 
cacara dharanitale. 


This means, the piece of sacred stone known as Hiranyagarbha is Lord Narayana 
Himself in His Primary stage of Physical manifestation. Later on, He became Vajra- 
Kita and moved on the face of the earth (on the sandy bed of river Gandak1). 


ur mpm 
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Caturanga-Vilasa-Mani-Manyiri of 
Trivengadacarya 


M.D. Paradkar 


This work of chess happens to be an extensive treatise on the subject written by one 
Trivengadacarya, a court Pandita of Bajirao II, the last of the Peshwas. It is known from 
history that this Maratha kingdom was annexed to the British empire in 1818 A.D. The 
present work was written by this Pandita of his court at his behest. Incidentally, this Peshwa 
unlike Bajirao I was known to be addicted to enjoyments which included indoor games like 
chess, cards, etc. Knowing the Trivengadacarya hailing from Kamatak was a master of chess 
as well as कविरष्टावधानादिकलाविलोल: through one of his ministers by name Sadasiva (possibly 
the full name was Sadasiva Manakeswar), Bajirao requested this Pandita to write a work 
dealing mainly with Caturanga (चुरङ्गप्रधान) on chess. He, however, expected the Pandita to 
prepare a work on this game which will be admired by learned men as well as the respected 
among the circles of kings. This is clear from the words bhavyo grantho navinasakalajana- 
hitas caturangapradhàno rajasanghah. pramuditahrdayah sekhare yam vaheyuh. 


The mss. of this work are available at Pune, Kolhapur, Baroda, Calcutta, Dhule, etc. 
which bespeak its popularity. The work has been excellently edited and published by G.R. 
Kulkarni Haldikar from Kolhapur in 1937. I was able to lay my hands on the edition through 
Prof. Dr. S.Y. Wakankar from Baroda. The author of the work has given an exhaustive 
introduction which deals not only with the editions of works on chess but also traces its 
origin and development and throws light on the transformations that took place in playing 
the game in both ways, viz., eastern and western. 


This Maiijiri in the words of the author is sataratnaughakhacita and sphuritaprabha with 
the first 64 pages bringing grace to it, next 4 forming its stem. Succeeding 16 pages (i.e., 
games) are said to be the followers with the next 16 assuming the form of fruits of this 
Maiijiri, that one game considered to be the best of the lot forms its tip, i.e., agra. 


This work appropriately begins with three ways of playing chess viz., हैन्दुस्तानं च कार्णाटं 
वैलायतमिति त्रिधा, i.e., Northern, Southern and European. The author is also aware of the 
Chinese school but does not think it worthy of being dealt with (tanmatam na sprsamahe) 
due to worthlessness (alpasaratvat). It is significant to note that the author is aware of the 
difference of these methods of play and has taken care to describe Mahavilasa, i.e., a game 
with 100 houses, i.e., squares referring to the first novel attempt at increasing the number 
of squares from 64 to 100. This comes close to the modern concept of Brighter chess in the 
west propagated by authorities like J.R. Capablancha. Words of the author such as nirbalam 
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sabalam ceti dvividham parikirtitam display the author’s awareness of playing the game in 
two ways. 


It is true that the author has emphasized the Indian way of playing chess but he is also 
ready to accept the western way of placing the kings of the two parties in front of each other 
on the grounds of convenience. According to the vailayata way the author indicates that the 
pawns initially move to two squares on their own. 


He has also spoken of the Karnata- peculiarity of transforming the pawns into vajir 
(queen) if they manage to reach the first line of the opponent; placing the queen to the left 
of the king reveals of course, the Indian way. In fact the first 64 games in this work refer 
to pyademat, i.e., mate effected by the final cheque of the pawn. Among these 64 games, 
the three numbering 110, 12th and 13th are really vismaya karaka to use the word of the 
author. Sixteen games after these entirely belong to the European way and indicate the 
proficiency of Trivengadacarya, the author of this work. The final game speaks of four 
different ways of solution resulting into four games. In all 100 games are divided into four 
groups with two stabakas having four parts each. 


'The author's carefulness in indicating the movement of pieces is also worthy of note. 
The words nrpatulyo bhaven mantri brings out the importance of vajir (the queen); the 
importance of the horse (i.e. knight) really a cunning and dangerous piece moving one 
square sideways and two squares horizontally (backward or forward) is brought out in the 
telling words gamane sakato bhatan ullanghya yati sadanadvayam konena manavah. This is 
the only piece that can jump over head beyond other pieces or pawns to a square of its range 
and is due to attack eight squares at a time. In this sense this piece can score a victory over 
ustra (bishop), gaja (rock) of even mantri (vajir) (queen) who cannot do so. 


The Style-Trivengadacárya has adopted the style suited to discussions in Sanskrit 
Sastras namely the Pürvapaksa and Uttarapaksa and uses words like aksepa (question), 
sanka (doubt) and prasna. No wonder that all these words along with siddhanta and samadhana 
appear in the discussion of the opposing parties therely transforming the game into a war 
which really the chess is. 


It is true that the method is suited to a scientific subject but the work is entirely in verse 
thereby displaying the author's skill in handling different meters. Thus the Bhujangaprayata 
in rathagajau sacivadimasasthagau paranrpo nijavricaturthagah or Malini in narapatigehat 
paficame’nye manusyah, etc., are very happily used. The author seems to have a special 
liking for Paficacamara meter. In a work of this type use of technical words such as vilarghyu 
(standing for a counter move to check) of bhafa-bandhanam for victory with the help of a 
pawn is only natural. The use of vad in the sense of hurling defiance at is, of course, 
technical. Verses beginning with a amatyahati-mandire dharesaghotakalaye gajah speak of 
the poetic quality. 

Nevertheless synonyms like sakafa or vriti for the horse as well as ustra, cakri and 


ratha for the camel (bishop) is likely to create confusion in the mind of the reader. Alongwith 
this, using words like mata promiscuously in feminine as well as neuter gender could have 
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been avoided. But defects like these do not detract from the merit of the poeti 
picturesque quality of Caturanga—Vilasa—Mani—Manjyiri and the author's claim a 


chess-players will certainly go a long way in making their presence felt in the field. 
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Theories of Debate in the Context of 
Indian Medical History : Towards a 
Critical Edition of the Carakasamhita* 


Ernst Prets 


In the intellectual history of India, important questions and controversial philosophical 
and religious doctrines were debated upon in public discussions from the earliest times.! In 
the course of history one hears again and again about such arguments, in which important 
teachers advocated their opinion and defeated their respective opponents in verbal debate. 
Solomon, Frauwallner and Matilal pointed especially to this?, but many others have also. 


This much applied method of discussion was followed by the development of various 
attempts to describe how such arguments were to be held and which rules they should 
follow, when a debater could be considered the winner or loser in the verbal fight, etc. 
Presumably, lists of rules emerged that may have been subsequently formulated in handbooks 
on debating. Two sources, specifically the section about debate (sambhasavidhi) in one of 
the most important medical works of the classical period, the Carakasamhita (Vim 8.15-67), 
and the first and fifth chapters of the Nyayasütra, which the Nayaya philosophy refers to as 
its fundamental text, can give us a graphic picture of the rules which were to be observed 
in actual arguments and an indication of how such handbooks or manuals may have looked. 
In this context one must also not neglect the relevant Buddhist sources, specifically the 
*Upayahrdaya (UH, fang-pien hsin-lun) which has unfortunately only survived in Chinese? 
and which has been retranslated into Sanskrit by Tucci^, as well as the section called 
hetuvidya of the Srutamayibhümi (SruBhii), and the delineation of debate related matters 
in Asagga's Abhidharmasamuccaya (AS),° two well-known passages on debate from the 
Yogacara tradition. The importance of these handbooks or delineations and the terms that 
they discuss,’ which contain, in addition to purely technical contents referring to debates as 
for example the “points of defeat" (nigrahasthana), models of early proof procedures and 
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definitions of means of cognition (pramana), is the significant impulse they gave to the 
| development of later epistemological doctrines and, in particular, theories of logic in Indian 
philosophy. 
In addition to the definitions in the first and fifth chapters of the Nyayasütra, the 
section on debate (sambhasavidhi) in the Carakasamhita, apparently revised by physicians, 
j is of special interest as it is presumably based on the terminology and ensuing exposition 


from older, lost sources. In an introductory passage, the “parley of specialisits” (tadvidya- 
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sarhbhasa) with its two sub-forms, the “friendly parley” (sandhayasambhasa or anulomasam- 
bhasa) and the “hostile parely” (vigrhyasambhasa) is depicted in a very lively manner? 


After this description, the text continues with a list of 44 basic terms of debate (vadamar- 
gapada)'° and their definitions.'! In this section, one can observe a stylistic change as well 
as a change in the terminology. In contrast to the detailed descriptions in the previous 
section, here we find brief definitions with short examples; together, with regard to their 
contents, they form a closed, homogeneous whole. Evidently this is a compilation of definitions 
from an earlier source that concerns debate. 


The importance of the Carakasamhita’s sambhasavidhi and its relation to the section in 
the Nyayasütra referring to dialectical and logical terms was realized very early," and its 
technical terminology was contrasted to other early texts. However, the analyses of the 
sambhasavidhi were not carried through very critically nor in great detail, possibly also 
because the description was regarded as immature in contrast to the later tradition. None of 
the authors dealing with the basic terminology of debate analysed the text using appropriate 
philological criteria. This can already be seen by the fact that the study of this subject matter 
in the secondary literature is based on varying texts.'^ Even the list of debate terms referred 
to by these authors diverges, as for example in the positioning of the “example” (drstanta), 
on the one hand listed following the “answer” (uttara), and on the other, between the 
“reason” (hetu) and the "application" (upanaya). 


It is remarkable that most of the Carakasamhita editions of the 19th century contain the 
list of debate terms according to the former reading, '® whereas most of the editions of the 
20th century display the latter reading.'’ It should also be mentioned that all manuscripts 
so far considered by the author support the former reading.'* In contrast to the later editions 
and the editions of the 19th century Jalpakalpataru of Gangadhara Kaviraja that support the 
latter reading,'” earlier editions of the Carakasamhita together with the Ayurvedadipika of 
Cakrapanidatta (about 1100 A.D.) also support the former reading.” 


To be taken even more seriously is the problem seen in connection with the manner 
of proof, in which the formulation of example (drstánta) and application (upanaya) of the 
two, as yet, recognised traditions, would lead to different conclusions regarding the early 
manner of proof, a fact already pointed out by Oetke.?' In the manuscripts and all the 
editions which have the “example” (drstanta) following the “answer” (uttara) in the list and 
the definition part, the example in the proof (sthapana) and the counterproof (pratisthapana) 
verbally exemplifies both properties: the property to be proved (sadhya) and the proving 
property (sadhana), and is accordingly also followed by a different reading of the application 
(upanaya)??. In contrast to this reading, in most of the later editions the example mentions 
only the exemplifying object without adducing the two respective properties, whereas these 
properties are explicitly formulated in the application.” 


Strikingly, their regularity of the texts of the sambhasavidhi in its various editions as 
shown in these two examples also continues in the manuscripts that have been considered 
until now. In addition to this, there are more than a hundred other variant readings in the 
usual editions alone, to which must be added those variants that are revealed in the manuscripts 
and in the oldest surviving commentary, Cakrapanidatta’s Ayurvedadipika. 


395 


CC-0. Gurukul Kangri Collection, Haridwar 


— — IO SPOS SE 
eens 


eo 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


A desideratum in the research of the early period of classical Indian philosophy is a 
critical edition of the sambhasavidhi, which is so important for the development of Indian 
dialectic, the early teaching of the means of cognition and logic. The ideal editing process 
should incorporate the relevant passages of the Ayurvedadipikà as well as the consideration 
of the later commentaries on this important passage in the Carakasamhita, of which 
unfortunately only a few have survived, namely Gangadhara Kaviraja’s Jalpakalpataru (JKT) 
and Yogindranathasena’s Carakopaskara (Caru). Through the consideration of all previous 
editions, this critical edition would be a primary reference point for the evaluation of the 
Carakasarhhità's editions and their publication history. Several editions of the Carakasamhita 
are seemingly not based on new material, rather they present secondary or even tertiary 
complications of texts already previously edited. For the philologist who is interested in the 
Carakasamhita, the stemmatological examination of the editions, with special focus on the 
sambhasavidhi, as well as of the manuscripts, and the clarification of their reciprocal 
relationship would provide completely new access to the text. A significant impulse would 
be given to a future examination of the complete Carakasamhità or to larger, individual 
portions of its text along these lines. 


This would be even more valid, if, in order to tie the sambhasavidhi to the context in 
which it appears in the Carakasamhita, the entire section (CarS Vim 8), which in any case 
encompasses approximately half of the Vimanasthána, were to be critically edited. It is 
necessary to edit the entire section from a philological viewpoint in order to be able to 
regard the text as a self-contained unit, including the introduction, the internal transitions, 
and the closing remarks that summarize the section's contents. This comprehensive manner 
of proceeding is also based on the contents, as the section, over and above the sarhbhasa- 
vidhi, conceals several aspects that are interesting for historians of the sociology of knowledge 
and historians of science, specifically its medical didactical contests (the portrayal of vocational 
training) and a general description of diagnosis, for which the classical medical literature 
can present little source material.” 


In particular, the eighth section of the Vimanasthàna is opened with a description of the 
study of Ayurveda, which is then followed by the sambhasavidhi. In this initial passage, 
the advantages of medical teachings are pointed out, and study methods (adhyayanavidhi) 
and teaching methods (adhyapanavidhi), as well as daily life and the ethical and practical 
behaviour of students and teachers are explained. Directly following the sambhasavidhi, the 
text introduces ten important interrelated topics”® that a physician must first have studied, 
and then must consider case by case before he undertakes treatment. The description of the 
examination (pariksa) and its methods as such, as well as the detailed discussion of these 
ten points “to be examined" (pariksya) provides a general insight into early Indian medical 
diagnosis. In addition to this, the description briefly deals with the duties and qualifications 
of a physician in general, and attests to the holistically oriented attitude as well as to the 
individually thorough anamnesis in traditional Indian medicine. Before the concluding verses, 
various substances that are suitable for use in the five methods of treatment (paficakarman) 


are classified and listed. 
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Only with the a critical edition will it be possible to carry through a philologically 
sound comparison of the contents of the sarhbhasavidhi and the related dialectic passages 
of the Nyayasütra. Ruben's excellent text-critical edition of this text, published at the 
beginning of the 20th century, should be the basis for such an examination. 
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It has been shown recently, in a continuation of Ruben’s research, by a text-critical 
study of A. Meuthrath based on formal criteria that, contrary to the common assumption,” 
it is rather book 1.1 and 1.2 of the Nyāyasūtra with the addition of book 5.2 which can be 
reconstructed to form a unit,’ whereas book 5.1., containing mainly definitions of dialectical 
rejoinders (jati) to proofs and then refutation, is most probably a later insertion.?' This does 
not mean, however, that the subject matter discussed in book 5.1, as such, did not exist in 
the body of topics in the Nyayasütra's sources for debate technique, and in related sources 
such as those of the sambhasavidhi.? 
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In addition to the formal criteria applied by Meuthrath, there are also plausible reasons 
based on the contents of book 5.1 for the supposition that it was added later. The 
*Upayahrdaya’s structure, being comparable to that of the supposed sources of the Nyayasütra 
and the sambhasavidhi, seems to confirm this. An entire chapter of the *Upayahrdaya is 
devoted to the type of retorts?? that are called jati in the Nyayasütra. In Tucci's retranslation 
into Sanskrit ** these are designated as düsana, the “exposing of mistakes”; they are understood 
as an argumentation means that is valid in the rebut of an opposing proof.” It seems as if 
these various ways of pointing out mistakes are basically opposing the manner of proof 
characteristic in the period of the early passages of the Nyayasütra, to which the Nyayasütra's 
authors then reacted with the discussion and refutation of such retorts. Seen historically, 
therefore, the *Upayahrdaya must be dated between an older debate handbook as represented 
in books 1.1 and 1.2 as well in book 5.2 of the Nyayasütra, and the passage discussing the 
jatis in book 5.1.6 


For this reason, only those parts of the Nyayasütra that represent the oldest components 
should be used as a comparison to the sambhasavidhi. Such a new comparison is desirable 
because the comparisons of the debate related topics in the preserved materials,’ presented 
as yet, remain to a large extent superficial. The translation and exact analysis of CarS Vim 

| 8 are required as the foundation for a historical juxtaposition of the two texts that goes 
further than previous attempts. 


Of particular interest is the assimilation of Cakrapanidatta, who, evidently through his 
detailed knowledge of the Nyayasütras, tries as far as is possible to homogenize the 44 basic 
terms defined in the sambhasavidhi with the tenets of the Nyaya. In order to precisely 
analyse and evaluate Cakrapanidatta interpretation, a critical working edition is indispensable 

4 of at least that portion of the Ayurvedadipika that expounds on the sambhasavidhi as handed 
down in the Carakasamhita. 


The New Catalogus Catalogorum also lists anonymous commentaries on the Vimanas- 
thana’ whose dates, origins and their relation to the basic texts remain to be clarified. Only 
an examination of the actual manuscripts will show whether these sources are identical with 
the three edited commentaries, or if they are one of the numerous and, in some cases, early 
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commentaries, the existence of which Meulenbeld has already indicated.?? These 
commentaries, which are as yet not identified, could bring valuable information about the 
sambhasavidhi's text. 


In view of the facts described above, the author, together with Prof. Dr. Karin 
Preisendanz, Institute of South Asian, Tibetan and Buddhist Studies, University of Vienna, 
. has embarked upon the critical edition and annotated translation of the eighth chapter of the 
Vimanasthana of the Carakasarhhita. The project, funded by the Austrian Science Fund, 
Vienna, will proceed along the lines sketched above. As a result, reliable access to the 
original source material, especially of the sambhasavidhi in the Carakasamhita, will be 
offered for the first time to the scholar of South Asia, whereas the indologically untrained 
historian of science and philosophy will be able to gain first-hand insight into this valuable 
testimony of the history of Indian medicine and dialectics. 


To summarize, the following partial results are envisaged: 


1. A critical edition of Carakasamhita, Vimanasthana 8, including the stemmatological 
and palaeographic examination of the manuscripts. 


2. A working edition of Ayurvedadipika and possibly also of the above mentioned, as yet 
unidentified commentaries on the sambhasavidhi. 


3. An annotated translation of Vimanasthana 8 on the basis of the critical edition and 
under consideration of the commentaries. 


4. A compositional analysis of Vimanasthana 8 from the point of view of its structure and 
style. 

5. A historical study of the sambhasavidhi in the Carakasamhita accompanied by a 
comparative analysis of Nyayasütra 1 and 5.2 together with the Nyayabhasya (NBh). 


6. The reconstruction and evaluation of the history of Carakasamhita publication aimed 
at contributing to the research on the history of the transmission and intellectual reception 
of the Carakasamhita in the late colonial period. 
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the same textual reading with minor variants in CarS,, CarS, 9, CarS,, (with JKT), CarS,, (with AD 
JKT,). = 
One exception, namely the initiation of the student (sisyopanayana) can be found in the Satrasthana i 
Susrutasamhità (SuS). 


Cf. CarS Vim 8,68: jnatva hi karanakaranakaryayonikaryakaryaphalanubandhadesakalapravrttyupayan 
Cf. TPhSI 2 pp. 161f. 
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ASvin-Twins, The Celestial Physicians and 
Their Medical Skill 


Jyotir Mitra 


An ample and glorious achievement of medical skill of Asvin-twins, the celestial 
physicians, is aphoristically recorded in Ayurvedic compendia. They are historically considered 
the original expounders of medicine during the primitive period of Ayurveda. Asvin-twins 
were the disciples of Daksa Prajapati and the preceptors of Indra.! 


Usually all the Vedic works? laud the achievement of Asvin-twins, for instance, in the 
Rgveda, we read the account of the sages named Vandana and Cyavana who rejuvenated 
through the application of elixir,’ the head of seer Dirghatamas, cut by his slave, was 
transplanted on him and he was made a longeval by them.* We also find the description of 
the amputations of legs and the fitting with artificial limbs of Vispala, joining the limbs of 
Atri and others bringing back to life of Syavasva, who was cut to pieces by enemies,’ 
joining the head of a horse to Dadhyarici and rejoining his own head to him, restoring of 
the eye sight to Rjrasva?, and to Kanva,!° enucleation of eyes to Pravrjal!, hearing to 
Narsada!?, walking to the lame SronaP, providing virility to the impotent husband of 
Vadhrimatt'*, and curing to Ghosa and Syava suffering from leprosy!’ by Asvins. 


In the Caraka Samhita, these celestial physicians are celebrated as the resucitators of 
sacrifice (yajfiavahau) for it is they who reunited the severed head of sacrifice (yajfia). In 
the Satapatha Brahmana (VIII.1.8.18), the above legend is vividly explained and according 
to it, Rudra cut off the head of Daksa. Then the gods called on these twins to repair the 
damaged parts and they successfully united the head to the trunk and restored Daksa to life. 
They provided artificial denture to Püsan (whose teeth were broken by Rudra, cf. the 
Mahabharata, Drona Parvan, 202.49 and Sauptika Parvan, 18.16), eyesight to Bhaga and 
treated the Spastic Monoplegia (bhujastambha) of Indra. These twin physicians cured Soma 
or moon-god of consumption and restored him to his normal life. When Cyavana, the son 
of Bhrgu, had become decrepit with loss of voice and body-lustre, as a result of old age, 
it were Asvin-twins that made him young once again. On account of these and many other 
miracles of healing, these two came to be regarded with honour by the great personages such 


as Indra and others. 
The Mahabharata contains a lot of material regarding their vivid career and achievements. 


Birth and Characteristies 
There were twin brothers named Nasatya and Dasra begotten by Sürya and their mother 
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was Samjnà having the feature of a mare”. Samjna, the daughter of Tvastr, was the wife 
of Lord Surya, who gave birth, in the skies, to two greatly fortunate twins, the Asvins!? 
Hindu mythology also treats them like men of inconceivable nature!?. Prof. Karambelkar 
opines that among the original twins, one was physician while other was surgeon’. The 
author of this paper has divergent opinion in this regard. Actually both the twin brothers 
were well versed in both the disciplines. 


We come across a peculiar description related to them, which depicts placing them in 
the category of Sidra and performing a great penance. How such a person, being the son 
of Aditya Sürya," is placed in such a denounced position? Historically, it has a great 
significance. The physician appointed for treating the noble family only, ought to treat 
ordinary persons too suffering from any ailment without considering the caste and creed. 
Following the aforementioned principles of Medical Science, Asvin-twins had started 
compassionately treating the other classes of society in addition to godly one. Cyavana may 
be considered to be the burning example for it and that is why the Asvin-twins were 
debarred by Indra from getting an oblation and participation in Somapana and were publicly 
declared not to have this esteemed honour owing to contact with lower classes. It was Indra 
who denounced them by placing them in Südra category. 


Personality 


Asvin-twins are mentioned among the celebrated persons by dint of their medical skill 
and none can suffer from any ailment if he mentally repeates their. Their presence has 
been shown in the assembly of Brahman.^' Asvin-twins, along with others, rule the creatures 
by virtue of their supremacy of Yoga (it consists, in their case, of a combination of attributes 
by negation of the contrary ones, i.e., renunciation of motives in all they do). 


Asvins’ Weapon 


Mythologically, the weapon of Asvins is a resplendent plant and it has been used in the 
battle against Krsna and Arjuna being from the deity side in the context of the burning the 
forest of Khandava™. It signifies that the medicine was pasted over the burnt part of the 
persons dwelling in that forest. 


Matchless Beauty 


The charming personality of these twins was so attractive that Nakula and Sahadeva, 
the fourth and fifth Pandava, are compared with them? and considered to be the incarnation 
of these twins.?? 


Ocular treatment through the eulogy of Asvins 


There was a sage named Ayodadhauma who had three disciples, Upamanyu, Aruni and 
Veda. Once, the teacher examined their devotion to him. Upamanyu became blind due to 
intake of the leaves of arka (Calotropis procera) (Ait. R.Br.) plant in the absence of all the 
edible things, obtained by begging and forbidden by the teacher. Without the permission of 
the teacher, nothing was to be taken. Blind Upamanyu, once, fell in a well and his teacher 
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advised him to eulogize Asvin-twins in order to restore the eyesight. And Upamanyu, thus 
directed by his preceptor, began to glorify them with the hymns of the Rgveda in the 
following words: 


“Ye have existed before the creation. Ye first-born beings, ye are displayed in this 
wondrous universe of five elements, I desire to obtain you by the help of the knowledge 
derived from hearing, and of meditation, for ye are infinite, Ye are the course itself of 
nature and intelligent Soul that pervades that course, Ye are birds of beauteous feathers 
perched on the body that is like to a tree, Ye are without the three common attributes 
of every soul. Ye are incomparable, Ye, through your spirit in every created thing, 
pervade the universe. 


Ye are golden eagles, Ye are the essence into which all things disappear, Ye are free 
from error and know no deterioration. Ye are of beauteous beaks that would not unjustly 
strike and are victorious in every encounter. Ye certainly prevail over time. Having 
created the sun, ye weave the wondrous cloth of the year by means of the white thread 
of the day and the black thread of the night. And with the cloth so woven, ye have 
established two courses of action appertaining respectively to the Devas and the Pitrs. 
The bird of life seized by Time which represents the strength of the infinite soul, ye 
set free for delivering her into great happiness. They, that are in deep ignorance, as long 
as they are under delusions of their senses, suppose, you who are independent of the 
attributes of matter, to be gifted with form. Three hundred and sixty cows represented 
by three hundred and sixty days produce one calf between them which is the year. That 
calf is the creator and destroyer of all seekers of truth following different routes, draw 
the milk of true knowledge with its help. Ye Asvins, ye are the creators of the calf. 


The year is but the nave of a wheel to which is attached seven hundred and twenty 
spokes representing as many days and nights. The circumference of this wheel 
represented by twelve months is without end. This wheel is full of delusions and knows 
no deterioration. It affects all creatures whether of this or of the other world. Ye Asvins, 
this wheel of time is set in motion by you. 


The wheel of Time as represented by the year has a nave represented by the six 
seasons. The number of spokes attached to that nave is twelve as represented by the 
twelve signs of the Zodiac. This wheel of Time manifests the fruits of the acts of all 
things. The presiding deities of Time abide in that wheel. Subject as I am, to its 
distressful influence, ye Asvins, liberate me from that wheel of time. Ye Asvins, ye are 
this universe of five elements. Ye are the objects that are enjoyed in this and in the 
other world. Make me independent of the five elements. And, though they are the 
Supreme Brahman, yet ye move over the earth in forms enjoying the delights that the 


senses afford. 


In the beginning, ye created the ten points of the universe. Then have ye placed the Sun 
and the sky above. The seers, according to the course of the same Sun, perform their 
sacrifices, and the gods and men, according to what has been appointed for them, 
perform their sacrifices also enjoying the fruits of those acts. 
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Mixing the three colours, ye have produced all the objects of sight. It is from these 
objects that the universe has sprung whereon the gods and men are engaged in their 
respective occupations, and, indeed, all creatures endowed with life 


Ye Asvins, I adore you. I also adore the sky which is your handiwork. Ye are the 
ordainers of the fruits of all acts from which even the gods are not free. Ye are yourself 
free from the fruits of your acts. 


Ye are the parents of all. As males and females, it is ye that swallow the food which 
subsequently develops into the life creating fluid and blood. The new-born infant sucks 
the tear of its mother. Indeed, it is ye that take the shape of the infant. Ye Asvins, grant 
me my sight to protect my life.” 


The Asvin-twins, thus invoked, appeared and said, “We are fully satisfied with you. 
Here is a cake for thee. Take and eat it.” Upamanyu did not agree with this proposal and 
addressing them replied that he could not take any thing without offering it to his preceptor. 
The Asvins, thereupon, told him that “formerly, thy preceptor had invoked us. We thereupon 
gave him a cake like this, and he took it without offering it to his preceptor. Do thou do that 
which thy preceptor did?” Upamanyu again replied to them asking pardon for not following 
his teacher’s tradition. Thus Asvin-twins became very much pleased with his devotion 
towards his preceptor and they gave the boon to Upamanyu that his teeth would be golden 
while his preceptor’s teeth are of black iron. Upamanyu, by the grace of Asvins, recovered 


his eye-sight and went to his preceptor and saluted him narrating the whole incident.” 


Obstetrical Competence 


Of yore, the king Uvanàsva was roaming in the forest for hunting. His horse was tired 
and he felt thirsty. He moved to that side whence smoke was coming out and he reached 
the sacrificial ground and quenched his thirst by drinking the consecrated water mixed with 


ghrta. That water, in due course, was converted into embryo and Asvin-twins expelled it 
30 
out." 


Rejuvenation of Cyavana through the Elixir 


Sukanya, the daughter of king Saryati, was made wife of Cyavana because of an 
offence of piercing the eyes of Cyavana with thorns. Sukanya, after the marriage with 
Cyavana, became impatient in order to get sexual pleasure from his shattered husband 
Cyavana was fully devoid of virility and consequently unable to pacify her passion 3 


Once upon a time, these celestial physicians beheld the naked Sukanya after her bath 
Having seen her excellent beauty, the Asvin-twins neared her and expressed their desire to 
get her introduction and she gave her own account narrating her relation with Saryati and 
Cyavana. They wanted to know the cause of marriage with a decrepit old husband Cyavana 
Lauding her charming beauty, they started giving the suggestions not to live with her old 
husband devoid of virility and put their self to her to choose either of them She did not 
agree with their proposal. The dejected twins changed their voice and put another proposal 
for calling her husband and willing to make him young, virile and graceful. She reached her 
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husband and briefed him with all the details. Cyavana agreed and she requested the Asvins 
for doing the needful in that regard.?? 

Cyavna, desirous of obtaining beauty and youth, quickly entered into water of a pond 
and Asvin-twins followed him too. And the next moment, they all came out of the pond in 
surpassingly beautiful forms and young, wearing burnished ear rings. And all, possessed of 
the same appearance pleasing to behold, addressed her saying, ‘O fortunate one, do thou 
choose one of us for spouse and do thou select him for Lord who may please thy fancy’. 
Finding, however, all of them of the same appearance, she deliberated, and at last ascertaining 
the identity of her husband, selected him.?? 

Having obtained coveted beauty and also his wife, Cyavana, of exceeding energy, well 
pleased, spoke these words to the twin-physicians: "Since, at your hands, I, an old man, 
have obtained youth and beauty, and also this wife of mine, I will , well pleased, make you 
quaffers (Somapithin) of the Soma juice in the presence of Lord Indra. This I tell you truly.?* 

King Saryati with his family reached the hermitage of Cyavana and congratulated him 
for this rare achievement. He, in his turn, promised to get the sacrifice done by the king and 
accordingly accomplished his desire.?? 


Attainment of the honour for entrance to the Cocktail Party 

Cyavana, while governing Saryati's sacrifice, took up a quantity of Soma juice, in order 
that he might offer the same to the Asvins. And while the seer was taking up the intended 
offering for those Asvin-twins, Indra pronounced his interdiction, saying, “These Asvins, in 
my opinion, have no right to receive an offering of the Soma juice." They are physicians of 
celestials in heaven, this profession of theirs has disentitled them. Thereupon Cyavana said 
that, “these two are of mighty enterprise, possessed of mighty souls, and uncommonly 
endowed with beauty and grace and they, O Indra, have converted me into an eternally 
youthful person even like unto a celestial. Why should you and the other celestials have a 
right to the distilled Soma juice, and not they? O Indra, be it known to you that the Asvins 
also rank as gods." Indra answered saying, "they are Südras as they practice the Medicine 
and they roam about in the world of mortal beings assuming several forms at their pleasure. 
How can they, then, rightfully claim the juice of Soma?" 

When these very identical words were spoken again and again by Indra, Cyavana, 
setting Indra at naught, took up the offering he had intended to make. And as he was about 
to take up an excellent portion of the Soma juice with the object of offering it to the Asvins, 
Indra observed his act and warned the sage, saying. “If you take up the Soma with a view 
to offering it to twins, he shall hurt you with his thunderbolt of awful form." Cyavana, 
ignoring his warning, took up the Soma juice to be offered to Asvins. Meantime, Indra 
hurled at him the thunderbolt. And as he was about to launch it, his arm was paralysed by 
Cyavana. Lastly, Indra surrendered to the seer and made him entitled to participate 17 


Cocktail party of the gods and Somapana.?" 


Archaeological Importance 
The names of Asvin-twins (as Dasra) along with other Vedic deities, viz., Mitra, Varuna, 
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Indra, etc., appear in the Boghazkoi inscription (c.1400 n.c) of Mesopotamia, found out by 
Hugo Winkler, the German archeologist. Here, the treaty between the kings of Hittite and 
Mitani has been recorded with the oath offered to the above-mentioned deities of the Rgveda. 
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(b) 
2.(a) 


(b) 
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वैदिक खगोलविज्ञान का विश्व ज्योतिष पर प्रभाव 
सुद्युम्न आचार्य 


विश्व के प्राचीनतम ग्रन्थ वेद में खगोलविज्ञान का विस्तृत विवरण उपलब्ध होता है। इसकी गम्भीर विवेचना 
करने वाले वैदिक विवरणों से प्रकट होता है कि ऋषियों ने हजारों वर्षों के अथक परिश्रम से इन विषयों पर विशेषज्ञता 
प्राप्त कर ली थी। इन विशेषज्ञों के लिये 'नक्षत्रदर्श' नाम पड़ा था तथा इनका सूक्ष्म ज्ञान एक मुहावरा बन गया था। 
वेद के एक मन्त्र में कहा हे कि प्रकृष्ट ज्ञान के लिये नक्षत्रदर्श के पास जाओ- प्रज्ञानाय नक्षत्रदर्शम्‌। | 


वैदिक खगोलविज्ञान का प्रभाव विश्व की ज्ञान विज्ञान की अनेक शाखाओं में प्राप्त होता है। हम भाषाशास्त्र, 
गाथाशास्त्र, ज्योतिष आदि अनेक विषयों पर इस प्रभाव को देख सकते हैं। सूर्य की चमक एवं उसके प्रकाश के प्रति 
मानव जाति सदा आकृष्ट रही है। अत: उसके प्रति समान आदरभाव दृष्टिगोचर होता है। यजुर्वेद के निम्न मन्त्र में 
पृथिवी को माता तथा सूर्य या द्युलोक को पिता कहा गया है- 


द्यौर्मे पिता जनिता नाभिरत्र बन्धुर्मे माता पृथिवी महीयम्‌।' 


यूनानी पुराकथाशास्त्र में भी पृथवी को माता कहा है। साथ ही इस मन्त्र के अनुसार तथा संस्कृत के ' द्यौष्पितर' 
शब्द के अनुरूप लैटिन के Jupiter शब्द में भी यही भावना प्रकट होती है। 


वेद के एक मन्त्र में आलङ्कारिक रूप से निद्रा को दूर करने वाले सूर्य से अपने घर पर विश्राम करने के पश्चात्‌ 
पुनः समुज्ज्वल रूप में उदित होने की प्रार्थना की गई है- 


पुनरेहि वृषाकपे सविता कल्पयावहै। 
य एष स्वप्ननंशनोऽस्तमेषि पथा पुनर्विश्वस्मादिन्द्र उत्तर: 
निघण्टुकार यास्क ने ' अस्तम्‌' शब्द का अर्थ गृह माना है तथा निरुक्त में इसी अर्थ के अनुरूप इसकी व्याख्या 

की गई हे।* इसके आधार पर भारतीय समाज में रात्रि में सूर्य के घर जाने की गाथा प्रचलित हुई। इसको तुलना यूनान 
की इस पुराकथा से की जा सकती है कि ''हीलियस देवता इसी रथ पर चढ़कर ओशियन के तट से आकाश को 
चलता ÈI वह ऊपर आकाश पर चलता चला जाता है। ऊष्मा को धरती पर बिखेरता जाता है। अपनी यात्रा समाप्त 
करने के पश्चात्‌ यह (हीलियस देवता) ओशियन के पवित्र जल पर उतरता है। यहां विश्राम करके पुन: पहले जैसा 
तेज लिये उदित होता ài" 


वेद ने प्रभातकालीन सूर्य की प्रथम किरण तथा इससे उत्पन्न पूर्व दिशा के क्षितिज में लालिमा को 'उषस्‌' नाम 
दिया है तथा इसकी रमणीयता का अतिसुन्दर मन्त्रों में निरूपण किया है। एक मन्त्र में कहा है कि द्युलोक की यह 
पुत्री सम्पूर्ण अन्धकार को भगाने के लिये उपस्थित हुई- 
अप द्वेषो बाधमाना तमांस्युषा दिवो दुहिता ज्योतिषाऽऽगात्‌ 


इन भावनाओं से प्रेरित होकर ग्रीक भाषा में भी 'उषस्‌' शब्द के अनुरूप चमकीले अर्थ में ‘Eos’ शर्ब्द तथा 
इस देवी के लिये अनेक कथाएं प्रचलित हुई। - 
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वर्षमापन का आधार-वेदों में कालमापन तथा उसके विभाजन के लिये अलग-अलग नामों की विशद चर्चा 
प्राप्त होती है। कुछ मन्त्रों में पञ्चसंवत्सरात्मक युग का वर्णन है। एक मन्त्र में इसके संवत्सर, परिवत्सर, इदावत्सर, 
इदवत्सर तथा वत्सर ये नाम क्रमश: बताए गए gU 

इनमें सबसे प्रमुख संवत्सर ही है। इसका मापन सूर्य के आधार पर किया जाता है। अतः इसे सौरवर्ष कहते हैं। 
इसे किसी ऋतु के आधार पर पहचाना जाता रहा है। जैसे वर्षा ऋतु से प्रारम्भ करके दूसरी बार वर्षा ऋतु आने पर 
1 वर्ष पूरा माना जाता था। समाज में प्रचलित अलग-अलग ऋतुओं की प्रधानता के आधार पर वर्ष के नाम दिये गए 
थे। जैसे स्वयं वर्ष शब्द वर्षा ऋतु के आधार पर विकसित हुआ तथा शरत्‌ को प्रमुख ऋतु मानने की स्थिति में यह 
शब्द्‌ भी वर्ष का पर्याय हो गया। वेद के एक मन्त्र में सौ वर्ष अदीन होकर जीने, बोलने, सुनने आदि की मार्मिक 
प्रार्थना की गई है। वहां वर्ष के लिये 'शरत्‌' का प्रयोग किया गया है।* 

वेदों में वर्ष का विभाजन भी ऋतुओं के आधार पर ही है। जैसे वसन्त ऋतु को मधु तथा माधव नाम प्रदान 
किये गए।” इससे भी स्पष्ट है कि वर्ष की पहचान ऋतुओं के आधार पर होती थी। 

वैदिक युग में एक वर्ष में दिनों की कुल 360 संख्या भी जान ली गई थी। वेद के एक सुन्दर मन्त्र मे 
आलङ्कारिक रूप से कहा गया है कि कभी भी क्षीण न होने वाला 12 अरे या तीलियों से बना विशाल चक्र द्युलोक 
के चारों ओर परिभ्रमण करता रहता है। हे अग्नि! यहां जोड़ों के रूप में तुम्हारे 720 पुत्र निवास करते हैं- 


द्वादशारं न हि तज्जराय वर्वर्ति चक्रं परि द्यामृतस्य। 
आ पुत्रा अग्ने मिथुनासो अत्र सप्त शतानि विशतिश्च तस्थुः॥'° 
स्पष्टतः इस मन्त्र में उस सवत्सर की चर्चा है, जिसका मास के रूप में 12 खण्डों में विभाजन हो सकता है। 
साथ ही जिस संवत्सर की 360 दिन तथा 360 रात्रि के जोड़ों के रूप में कुल 720 संख्या प्राप्त होती है। इसी सूक्त 
के अन्य मन्त्र में इस विशाल चक्र के परिभ्रमण के फलस्वरूप अग्नि के 360 पुत्रों के निवास की चर्चा भी आई है।'' 


वेद का यह मन्त्र विश्व ज्योतिष के लिये बहुत महत्वपूर्ण सिद्ध हुआ है। इससे प्रेरणा प्राप्त करके किसी भी 
वृत्त को 360 अंश में विभाजित करने की परम्परा प्रारम्भ हुई, जोकि आज भी सर्वत्र प्रचलित है। इस मन्त्र में यह 
भी संकेत दिया गया कि संवत्सर रूपी चक्र के उपविभाजन वे ही हो सकते हैं जो 360 को विभाजित कर सके। 
जैसे इसी मन्त्र में 12 खण्डों की चर्चा आई है जिसके आधार पर भारत में सदा 12 मास का वर्ष माना जाता रहा। 
इसी प्रकार वेद प्रोक्त मधु-माधव जैसे मास-युग्म 60 दिनों के स्वीकार किये गए। इनके उपविभाजनों के रूप “में 15 
दिनों का एक पक्ष तथा क्रमशः 6 तथा 12 दिन के समूह के लिये 'षडह' तथा 'द्वादशाह' का प्रयोग ब्राह्मण तथा 
यज्ञग्रन्थों में बार-बार आता है। 

विश्व में काल-विभाजन के जो प्रमुख प्रयोग उपलब्ध होते हैं, उनमें इस मन्त्र की छाप स्पष्ट दृष्टिगोचर होती 
है। यह माना जाता है कि घड़ियों में घण्टे को 60 मिनट तथा मिनट को 60 सेकेण्ड के रूप में विभक्त करने की 
प्रेरणा मूलतः बेबिलोन वासियों से प्राप्त हुई। मैक्समूलर के अनुमान के अनुसार इस विभाजन का कारण यह है कि 
साठ एक ऐसी संख्या है जो सर्वाधिक संख्याओं से विभाज्य $^ 


पर इस आनुमानिक विवरण के आधार पर हम यह नहीं बता सकते कि सर्वाधिक संख्याओं से विभाज्य होने 
को काल-मान के विभाजन का आधार क्यों बनाया जाना चाहिये। वास्तवकिता यह है कि विशाल कालवृत्त के 360 
अंशों के रूप में विभाजन को विश्व में स्वीकार करने के पश्चात्‌ उससे छोटे वे ही विभाजन स्वीकार्य किये गए जो 


360 को विभाजित कर सके। 
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भारत में घण्टे के विभाजन के लिये इस वैदिक संकेत को बाद में अपनाया जा सका। 12वीं शताब्दी के 
भास्कराचार्य द्वितीय ने सिद्धान्तशिरोमणि में 30 काष्ठा की 1 कला, 30 कला की 1 घटिका तथा 2 घटिका अथवा 
60 कला को क्षण अथवा घण्टा कहा है। साथ ही 1 दिन का मान 30 घण्टे का बताया al”? 


मासमापन का आधार-वेदो में मासमापन के लिये चन्द्र को आधार माना गया है। अनेक वैदिक मन्त्रों में स्वयं 
'मास्‌' शब्द कहीं चन्द्र अर्थ में तो कहीं महीने के अर्थ में प्रयुक्त हुआ है। भारोपीय भाषाओं में इस मास के प्रतिरूप 
शब्दचन्द्र अर्थ में प्राप्त होते हें। जैसे लैटिन में mena mensis इत्यादि। इंग्लिश में महीने अर्थ वाला month शब्द 
चन्द्र अर्थ वाले moonth से विकसित हे, जोकि उस समय यूरोप में भी चान्द्र मास प्रचलित होने की अवधारणा 
को सुपुष्ट करता हे। वैदिक 'मास' शब्द के समान अवेस्ता में भी mah शब्द चन्द्र तथा महीना दोनों अर्थों में प्रयुक्त 
होता रहता है, जोकि निश्चय ही वैदिक मान्यता का प्रभाव है। 


वेद्‌ तथा परवर्ती साहित्य में चन्द्र, चन्द्रमासू, मास, मास्‌ आदि शब्दों के अर्थों में बहुत घालमेल देखा जाता है। 
वेद के कुछ मन्त्रों में सूर्याचन्द्रमस्‌ के समान 'सूर्यामास्‌' इस देवताद्वन्द्द का प्रयोग हुआ है।'” यहां सूर्य के साथ उल्लेख 
होने के कारण “मास्‌' का अर्थ निश्चय ही चन्द्र है। इस स्थिति में ' चन्द्रमा:' शब्द की व्याख्या चमकदार अर्थ वाले 
'चन्द्र' शब्द की मास्‌ उत्तरपद के साथ समानाधिकरण समास के रूप में होगी। पर केवल 'चन्द्र' के प्रयोग में यह 
चांद अर्थ वाला संज्ञा शब्द होगा। क्योंकि रात्रि में सर्वाधिक चमकदार यही है। अथर्ववेद में केवल चन्द्र का प्रयोग 
प्राप्त होता है। वहां एक मन्त्र में कहा है कि वह अपनी यात्रा में न तो कभी डरता है, न विचलित होता el 


वेदों में इस सकारान्त 'मास्‌' शब्द का महीने अर्थ में भी प्रयोग प्राप्त होता है। एक मन्त्र में कहा है कि हव्यों 
का वहन करने वाला अग्निदेव प्रतिदिन तथा प्रतिमास उत्पन्न होता है तथा इसे देवगण सदा धारण करते el 


इसके साथ ही वेद में अकारान्त मास शब्द का भी महीने अर्थ में प्रयोग प्राप्त होता है। उत्तरवर्ती संस्कृत साहित्य 
में इस अर्थ में यह शब्द खूब प्रचलित हुआ। पर सकारान्त मास्‌ शब्द लगभग विलुप्त हो गया। अत: कहीं-कहीं प्रयुक्त 
मास्‌ शब्द को सिद्ध करने के लिये पाणिनि को 'मास' के स्थान पर “मास्‌? आदेश का विधान करना Werl? पर यदि 
वेद के विधान के अनुसार यह मान लिया जाय कि चन्द्र तथा महीना अर्थ में 'मास' तथा 'मास्‌' ये दोनों स्वतन्त्र 
शब्द हैं तो आदेश विधान करने की कोई आवश्यकता नहीं होती है। 


वेद ने दोनों अर्थो में इन शब्दों के प्रयोग के द्वारा चान्द्रमास की अवधारणा को सम्पुष्ट किया है। महर्षि यास्क 
ने चन्द्रमस्‌ की व्युत्पत्ति द्वारा इसे स्पष्ट करते हुए चांद को चान्द्रमान बनाने वाला बताया है। एक मन्त्र में चन्द्र को 
महीनों के विभाजन का आधार निरूपित किया है। मन्त्र इस प्रकार है- 


अरुणो मासकृद्‌ वृकः पथा यन्तं ददर्शं fe” 
बृहद्देवताकार ने 'मासकृत्‌' शब्द का 'मा+सकृत्‌' इस प्रकार विग्रह करते हुए मन्त्र का साधारण अर्थ किया है 
कि ' दीप्तिशाली भेडिया ने एक बार मुझे रास्ते से जाते हुए देखा'। साथ ही उन्होंने अन्य अर्थ करने के लिये यास्क 
पर आक्षेप भी किया ep 


पर महर्षि यास्क ने इसका खगोलविज्ञानपरक अत्यन्त महत्वपूर्ण अर्थ किया है। इसके लिये उन्होंने 'वृक' का 
अर्ध चन्द्रमा किया है। क्योंकि वह 'विकान्त ज्योति’ अथवा क्षीण प्रकाश वाला होता है। साथ ही उन्होंने 'मासकृत्‌' 
शब्द का 'मास+कृत्‌' इस प्रकार पदच्छेद करते हुए इसका अर्थ “मास्‌ को बनाने वाला बताया है। इन अवधारणाओं 
के साथ मन्त्र का अर्थ इस प्रकार है- 


“मास का निर्माण करने वाले, प्रदीप्त पर सापेक्षतः क्षीण ज्योति वाले चन्द्र ने अपने रास्ते पर नक्षत्र को जाते 
हुए देखा'। 
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इस वेद मन्त्र से प्रेरणा प्राप्त कर महर्षि पाणिनि ने नक्षत्रसमीपस्थ पूर्णचन्द्र के आधार पर मासों का विभाजन 


तथा उनके नामकरण प्रस्तुत किये। उनका कहना है कि प्रत्येक मास की पौर्णमासी में पूर्णचन्द्र नभोमण्डल में अवश्य 
ही किसी न किसी नक्षत्र के समीप दृष्टिगोचर होता है। जिस मास में पूर्णचन्द्र जिसके समीप उपलब्ध हो, वह मास 
उसी नक्षत्र के नाम से जाना जाता है। जैसे पूर्णचन्द्र के पुष्य नक्षत्र से युक्‍त होने पर वह मास “पौष' कहा जाता है?! 


इस प्रकार इन नक्षत्रों के आधार पर मासों के नामकरण की परम्परा विशुद्ध भारतीय है तथा इसकी प्रेरणा मूलतः 


वेदों से प्राप्त हुई है। पर फ्रांस के Biot जैसे कुछ ज्योतिषशास्त्र आग्रहपूर्वक यह सिद्ध करने का प्रयास करते हैं कि 
भारतीयों ने नक्षत्र तथा इसके आधार पर महीनों के नाम की परम्परा चीन या बेबिलोन से प्राप्त की। पर उपरिलिखित 
प्रमाणों के आलोक में इस मान्यता की स्थापना नहीं हो सकती। यह उल्लेखनीय है कि नक्षत्रों के नाम पर मासों के 
नाम केवल संस्कृत में प्राप्त हें, ग्रीक, लैटिन, चाइनीज आदि में कहीं oed 


इन सब प्रमाणो से स्पष्ट हे कि वेदिक खगोलविज्ञान ने अनेक स्थानों पर विश्व ज्योतिष को प्रभावित किया 


है तथा भारतीय ज्योतिष ने मूलतः वेदों से प्रेरणाएं प्राप्त की हैं। 
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माल्यग्रथन के विभिन्न प्रकार 


इला घोष 


विभिन्न प्रकार के फूलों से अलंकरण बनाने की कला प्राचीन भारत की एक मनोरम कला थी। ललित विस्तर 
को शिल्पसूची में ' माल्यग्रथनम्‌' के रूप में तथा शुक्रनीतिसार में ' पुष्पादिग्रथनम्‌' के रूप में इस कला का उल्लेख 
हुआ ÈI 

संस्कृत साहित्य में माल्य शब्द का प्रयोग दो अर्थों में हुआ है प्रथम पुष्प के अर्थ में-यथा रामायण में विटपी 
माल्यधारिणः, तानि माल्यानि जातानि मुनीनां तपसा तदा जैसे संदर्भ।' 


द्वितीय-पुष्पों से रचित माला के अर्थ में-यथा कुमारसंभव का निम्न संदर्भ- 


माल्येन तां निर्वचनं जघान।? 
अत: माल्यग्रथनविकल्पाः से अभिप्राय पुष्पों को सुन्दर कलात्मक ढंग से गूंथकर या बांधकर माला, करधनी, 
कर्णाभूषण, शिरोभूषण आदि बनाने की कला है। मानवीय सभ्यता के प्रथम चरण में जब मनुष्य ने स्वर्णादि धातुओं 
का प्रयोग नहीं सीखा था तब माल्य ही मानव के प्रथम प्रसाधन बने। पुष्पों के उज्ज्वल वर्ण, मादक गंध, कोमल स्पर्श 


pa ने ही इन्हें अलंकरण के रूप में सर्वप्रिय बनाया। 
प्राचीन भारत में माल्य देवता और मनुष्य दोनों के ही नेपथ्यविधान (वेशभूषा धारण) का अनिवार्य अंग था।? 
प्रात: काल प्रसाधन विधि के अंतर्गत माल्य धारण करने के पश्चात्‌ ही अपने दैनिक कर्त्तव्यों को प्रारम्भ करता 
था। रात्रि में सम्मर्दन आदि से शीघ्र म्लान न होने वाली कुरण्ट पुष्प की माला अधिक प्रयोग में लाई जाती थी।* स्त्री 
पति के पास अभिगम करते समय अंगराग आदि के साथ पुष्पमाला भी धारण करती थी।* 
दैनन्दिन जीवन में पुष्प अलंकरणों का उपयोग इतना अधिक था कि 'माल्यग्रथन' एक स्वतंत्र शिल्प या कला 
के रूप में विकसित हुआ। 
| माल्य अर्थात्‌ पुष्पनिर्मित आभूषणो में प्रमुख है-माला। कलाकार की कोमल कल्पना के साथ क्रमश: एक के 
बाद एक सूत्र में पिरोये गये पुष्पो से रचित होने के कारण ही इसकी संज्ञा माला है, जो परवर्ती युग में पंक्ति या 
परम्परा का वाचक बन गया। दृष्टि को या मन को हर लेने के कारण 'हार', शिल्पी की मनोरम कल्पना और सौन्दर्य 
चेतना का सृजन होने के कारण 'स्त्रज्‌ तथा बांधने के लिये फोते या रस्सी का कार्य करने के कारण इसे 'दाम' कहा 
गया है। 
वैदिककाल से लेकर वर्तमान युग तक रचित संपूर्ण संस्कृत साहित्य में शायद ही कोई ऐसी कृति हो जिसमें 
किसी न किसी प्रसंग में माल्य का उल्लेख न हुआ हो। ऋग्वेद में अश्‍विनी कुमारों को कमलपुष्प की माला 
(GRAM, 10.184.2) धारण करने वाला कहा गया है। रामायण में अयोध्या की समृद्धि का वर्णन करते हुए 
आदिकवि लिखते हैं कि-अयोध्या में ऐसा कोई भी नागरिक नहीं था जो गंधमाला का उपभोग न करता हो- 


नाकुण्डली नामुळुटी नास्त्ररग्वी नाल्पभोगवान्‌।' 
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संस्कृत साहित्य में वर्णित कतिपय विशिष्ट मालाओं के संदर्भ इस प्रकार हैं- 


1. सिर पर धारण की जाने वाली मालायें 


अमरकोश के अनुसार ऐसी मालाओं की सामान्य संज्ञा माल्य, माला और स्रज्‌ है। केशमध्य में धारण की गई 
माला की विशिष्ट संज्ञा 'गर्भक', शिखा से लटकती हुई माला की 'प्रभ्रष्क' और सामने की ओर रखी गई माला 
की “'ललामक' d 

ये मालायें एक ही जाति के पुष्पों से या भिन्न वर्ण और गंध वाले पुष्पों की मिश्रित संयोजना से बनाई जाती 
effi कालिदास के अनुसार वर्षा ऋतु में स्त्रियां कदम्ब, केसर और केतकी की सुन्दर आयोजना से रचित मालाओं को 
सिर पर धारण करती थीं- 


माला: कदम्बनवकेसरकेतकीभि- 
रायोजिता: शिरसि बिश्रति योषितोऽद्यः 
कुछ हरापन लिये हुये बकुल के साथ खिले हुये श्वेत मालती पुष्पों और किञ्चित्‌ रक्तिम जूही की कलियों 
का संयोजन निश्‍चित ही मनोज्ञ होता था- 
शिरसि बकुलमालां मालतीभिः समेतां 
विकसितनवपुष्पैर्यूथिकाकुड्मलैश्च।? 


सिर पर धारण किये जाने वाले माल्य-आभरण “शेखरक' और 'आपीड' कहे जाते थे। इनकी सुरुचिपूर्ण योजना 
एक स्वतन्त्र कला मानी गई थी। 


स्त्रियां अपनी लम्बी वेणी को भी पुष्पमाल्य से अलङ्कृत करती थीं। ऐसी मालाओं या गजरों को *वेणीस्र्‌" 
कहा जाता था। 


आखेट आदि के प्रसंग में केशों को वनमाला से बांध दिया जाता था- 
ग्रथितमौलिरसौ वनमालया।'' 
विवाह के अवसर पर वधू के केशों को दूर्वायुक्त मधूकदाम से बांधा जाता था- 
पर्याक्षिपत्काचिदुदारबन्धं 
दूर्वावता पाण्ड्मधूकदाम्ना।'* 
2. कंधे से लटकती हुई लम्बी मालायें 
ये कालिदास को अत्यंत प्रिय है। वे प्रायः पुरुषों के प्रसंग में इस प्रकार की मालाओं का वर्णन करते हैं। 


3. कण्ठ में धारण की जाने वाली मालायें 
ये मालायें अनेक प्रकार की होती थीं- 


(1) वक्षःस्थल को सुशोभित करने वाले पुष्पहार-ग्रीष्म ऋतु में स्त्रियों के चन्दन चचित वक्षःस्थल पर 
लटकते हुये तुषार-गौर पुष्प हार कालिदास को अत्यन्त प्रिय है- 


पयोधराश्चन्दनपङ्कच्चितास्तुषारगौरार्पितहारशेखराः।'' 
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अङ्गनाओं के स्तनमण्डलों पर अर्पित हारयष्टि सोये हुये मन्मथ को जगा देती है।* अमरकोश के अनुसार कण्ठ 
से वक्षःस्थल तक सीधी लटकती हुई ऐसी मालाओं की संज्ञा ' प्रालम्ब' है।'* 


महाकवि कालिदास ने रघुवंश में अज के वक्षःस्थल पर लम्बमान स्वयम्वर माला का सुन्दर वर्णन किया है जो 

इन्दुमती के बाहुपाश के समान शोभित हो रहा था- 
तया स्त्रजा मङ्कलपुष्पमय्या विशालवक्षःस्थललम्बया सः। 
अमंस्त कण्ठापितबाहुपाशां विदर्भराजावरजां uuu: 

(2) घुटनों तक लटकती हुई मालिकायें-अपेक्षाकृत पतली और जानु तक लटकने वाली मालाओं को 
बाणभट्ट ने 'मालिका' कहा है। पारिजात पुष्पों और बीच-बीच में पल्लवों को गूंथकर बनाई गई ऐसी मालिकाओं 
को धारण करने वाली वन देवी का सुन्दर वर्णन कादम्बरी में हुआ है- 

पारिजातक्ुसुमपल्लवग्रथिताभिराजानुलम्बिनीभिः कण्ठमालिकाभिराच्छादितविग्रहया।'” 
मालाओं की भी माला अर्थात्‌ एक साथ कई लड़यों को धारण करने के कारण भी सम्भवत: इन्हें मालिका 
कहा जाता था। ये मालिकायें क्रमश: कण्ठ से स्कन्धप्रदेश तक के भाग को सुशोभित करते हुए शरीर को अच्छादित 
कर देती sf 

(3) घुटनों तक लटकती हुई 'वैकक्षक' मालायें-महाकवि बाणभट्ट श्वेत कुसुमों से गूंथी गई, घुटनों तक 
लटकती हुई उन लम्बी मालाओं का वर्णन करते हें जिनकी विशेष संज्ञा वैकक्षक थी। योवराज्याभिषेक के अवसर 
पर चन्द्रापीड ऐसी ही वैकक्षक मालाएं पहने हुये À- 

सितकुसुमग्रथिताभिराजानुलम्बिनीभिरिन्दुकरकलापकोमलाभिः वैकक्षकस्त्रग्भिः निरन्तरनिचित- 
शरीरतया.....। 


अमरकोश के अनुसार कण्ठ से उर:स्थल तक यज्ञोपवीत के समान तिरछी लटकने वाली माला को वैकक्षक 
कहा जाता था।'” वासुदेव शरण अग्रवाल के मत में, वे लम्बी मालायें जो बांये कधे से दाहिनी ओर एवं दाहिने कंधे 
से बाई ओर जाती हुई बीच में स्वस्तिकाकार दिखाई देती थीं, वैकक्षक कही जाती efi 


विवाह के अवसर पर वर को भी इन मालाओं से सज्जित किया जाता था। वर-वेश में ग्रहवर्मा वैकक्षक माला 
धारण किये हुए थे। बाणभट्ट ने इसकी उपमा कामदेव के धनुष से दी है- 
आत्मरूपनिर्जितमकरकेतुकरापहतेन कार्मुकेणेव कौसुमेन दाम्ना विरचितवैकक्षकविलासः।'' 
स्पष्ट ही यह कधे से धनुष के समान तिरछी लटकने वाली माला थी। 


(4) पैरों को स्पर्श करती हुई “आप्रापदीन' माला-चरणों तक लटकती हुई या धरणितल को स्पर्श करने 
वाली अत्यंत लम्बी मालाएं बाणभट्ट को विशेष प्रिय हैं। ऐसी मालाओं से अधिष्ठित देवी लक्ष्मी का एक चित्र- 


धरणितलचुम्बिनीभिः कण्ठकुसुममालाभिः अधिष्ठिताम्‌। ˆ 

हर्ष की माता यशोमती ने भी सती होते समय ऐसी ही लम्बी माला धारण को थी- 
आप्रपदीनां कण्ठे गुणकुसुममालां यमदोलामिवारूढाम्‌। ˆ 

इनके अतिरिक्त विशेष अवसरों के लिये कुछ विशिष्ट मालाएं इस प्रकार थीं- 


1. कौतुकमालिका-महाकवि भास ने विवाह के अवसर पर वधू द्वारा धारण की जाने वाली माला को 
“कौतुकमालिका' कहा है। पुष्पों के साथ 'अविधवाकरण' 'सपत्नीमर्दन' नामक औषधियां भी गूंथ दी जाती थीं। इसे 
गूंथने का कार्य कुशल कुलीन स्त्रयां ही करती ef^ 
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2. मधूकमाला-विवाहादि अवसरों पर मांगलिक पुष्पो से ही मालाएं बनाई जाती थीं। इन्दुमती ने अज को जो 
स्वयम्वर माला पहनाई थी उसमें दूर्वा के साथ मधूकपुष्प गुंथे हुये थे- 


किञ्चिद्‌विस्त्रंसिदूर्वाङकमधूकमाला।' 
तया स्त्रजामङ्कलपुष्पमय्या।'” 

3. बकुलमाला-अपनी मादक गंध के कारण बकुल या कसरपुष्प की मालाएं विलासी स्त्री-पुरुषों को विशेष 
प्रिय थीं। बकुल मालाएं लम्बे समय तक ताजी और सुगंधित बनी रहती थी। अनसूया ने शकुन्तला की विदाई के लिये 
बहुत पहले से ही ऐसी माला गूंथ कर सुरक्षित रख दी थी- 

एवन्निमित्तमेव कालान्तरक्षमा निक्षिप्तामया केसरमालिका'” 
हर्ष के जन्मोत्सव पर कन्नौज के युवकों ने केसर मालाएं ही धारण की थीं- 
स्कन्धावलम्बमानकेसरमालाः...... युवानः। ° 

आचार्यकवि राजशेखर के अनुसार म्लान हो जाने पर भी बकुल मालायें त्यागी नहीं जाती थीं- 

म्लानापि मोच्या न केसरस्त्रग्‌।'” 

“मालतीमाधव' में माधव द्वारा गूंथी गई और मालती द्वारा धारण की गई बकुलमाला दीर्घकाल के बाद भी माधव 
के लिये, मालती के अभिज्ञान का चिह्न बन जाती है? 

4. करवीरमाला -मृच्छकटिक में रक्तवर्णी करवीर पुष्पों से ग्रथित करवीर माला का उल्लेख हुआ है जो वध 
से पूर्व चारुदत्त को पहनाई गई s 

शवसाधना में शवः को लाल पुष्पों की माला से अलंकृत किया जाता था!” 

s. मेखला-मालाओं की भांति ही पुष्पों को गूंथकर, छोटी छोटी मालिकाओं की लडियो से मेखला या करधनी 
भी बनाई जाती थीं। लडियों की संख्या के अनुसार इनकी विशिष्ट संज्ञायें थीं। एक लड़ वाली करधनी को "काञ्ची! 
आठ लड़ वाली को 'मेखला', सोलह लड वाली को 'रसना', पच्चीस लड़ वाली को “कलापक? कहा जाता SUD) 


मेखला के लिये मादक गंधवाले बकुलपुष्प ही अधिक रुचिकर थे। समाधिलीन शिव को मुग्ध करने के लिये 
पार्वती ने जब शिव के आश्रम में प्रवेश किया तब वे केसर काञ्ची पहने हुए थीं- 
स्रस्तां नितम्बादवलम्बमाना पुनः पुनः केसरदामकाञ्चीम्‌। ˆ 
कई लड़ों वाली मेखला को eem निश्चय ही एक समय-सापेक्ष कला थी। प्रायः प्रेमी स्त्री-पुरुष मिल-जुलकर 
ऐसी विलासमेखलाओं को गूंथते थे- 
बकुलैरर्धरचितां समं मया असमाप्य विलासमेखलाम्‌। ˆ 
कालिदास के ही समान बाणभट्ट ने भी बकुलमालिकाओं से रचित मेखला को धारण करने वाली नन्दन वन 
कौ देवी का सुन्दर चित्र प्रस्तुत किया है।” 


इन सूत्र ग्रथित माल्यों के साथ ही सूत्र में अग्रथित कई सुन्दर अलंकरणों की रचना भी इस कला को अंतर्गत 
होती थी। राजप्रासादों के कन्यान्तःपुर में कलानिपुण स्त्रियां पुष्पाभरणों की रचना करती ate’ कुसुम प्रसाधन प्रायः 
ऋतु पुष्पों से बनाये जाते थे- 


रचितं रतिपण्डित त्वया स्वयमङ्गेषु ममेदमार्तवम्‌। श्चियते कुसुमप्रसाधनम.....। 
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ऐसे अलंकरणों का सर्वाधिक वर्णन कालिदास के साहित्य में हुआ है। उनकी नायिकाओ के ऋतुओं के अनुसार 
प्रिय पुष्प-अलङ्करण हैं-शरद्‌ ऋतु में हाथ में लीलाकमल, हेमन्त में केशपाश में ताजे कुन्द के पुष्प, वसन्त में 
चूड़ापाश में नव कुरबक, ग्रीष्म में कानों में कोमल शिरीष के पुष्प तथा वर्षा में सीमन्त को सुशोभित करता हुआ 
कदम्ब का पुष्प? 


वसन्त ऋतु में पार्वती द्वारा धारण किये जाने वाले पुष्पाभरण पद्मरागमणि, स्वर्ण ओर मुक्ताकलाप की शोभा को 
भी हर लेते हैं- 
अशोकनिर्भत्सितपदारागमाकृष्टहेमद्युति कर्णिकारम्‌। 
मुक्तकलापीकृतसिन्दुवारं वसन्तपुष्पाभरणं वहन्ती॥? 
कतिपय प्रसिद्ध पुष्प-अलंकरण इस प्रकार È- 
अवतंस-सामान्य रूप से अलङ्कार अर्थ का वाचक होते हुए भी अवतंस शब्द विशेष रूप से कर्णाभूषण के अर्थ 
में ही प्रयुक्त हुआ है। संस्कृत साहित्य में कानों को अलङ्कृत करने वाले पुष्पावतंसों के अनेक उदाहरण प्राप्त होते हैं। 
अत्यंत सुकुमार शिरीष पुष्प का अवतंस कालिदास को विशेष प्रिय है। 


अवतंसयन्ति दयमानाः प्रमदाः शिरीषकुसुमानि।'' 
ग्रीष्म ऋतु में यह अलका की वधुओं का भी कर्णभूषण बनता हे? 
संभवत: इन्हें सूत्र में गूंथकर या बांध कर कानों में बांध लिया जाता था यथा-शकुन्तला द्वारा धारण किया जाने 
वाले आगण्डविलम्बिकेसर कर्णार्पित बन्धन शिरीष पुष्प का emn" 
स्तबक या मंजरियों में खिलने वाले पुष्पों से रचित अवतंस कानों से बांधकर पहने जाते थे अत: इनकी संज्ञा 
“विबन्धनीय' थी। सूत्र में बांधकर लटका लिये जाने के कारण ये बाह्य गति के साथ हिल उठते A- 
स्ववाहनक्षोभचलावतंसाः।*ˆ 
ककुभ मञ्जरियों से भी इच्छानुकूल अवतंस बनाये जा सकते थे” नमेरु-पुष्प एवं तमाल-प्रवाल'' के 
अवतंसों का वर्णन भी कालिदास ने किया है। तथापि सुगंधित पुष्पों के अवतंस ही अंगनाओं को अधिक प्रिय थे 
कर्णपूर-कानों को पूरी तरह से आच्छादित कर देने या सौन्दर्य से पूर्ण कर देने के कारण ही इनकी संज्ञा कर्णपूर 
थी। 
कर्णपूर की रचना पुष्पस्तबक और पुष्प दोनों से ही की जाती थी। बाणभट्ट ने हर्ष के जन्मोत्सव पर नृत्य करती 
हुई स्त्रियों द्वारा कानों में धारण किये गये शिरीष-स्तबक के कर्णपूरों से सुनहली धूप के भी हरित हो जाने का वर्णन 


किया है- 
समुल्लसद्भिः शिरीषकुसुमस्तबककर्णपूरैः शुकपिच्छमय इव हरिच्छायो5भूदातप: 
वर्षा ऋतु में नवीन कदम्ब के पुष्प नव वधुओं के कर्णपूर बनते थे- 
व्रिकचनवकदम्बैः कर्णपूरं वधूनां रचयति जलदौघः कान्तवत्काल एष: 
तो वसंत में कर्णिकार के स्वर्णिम goa! कर्णपूर पुरुषों के कानों को भी भी अलङ्कृत करते थे। हर्षचरित 
में स्वयं बाणभट्ट द्वारा धारण किये गये दूबकी नाल मे गूंथकर बनाये गये गिरिकर्णिका पुष्प के कर्णपूर का वर्णन 
हुआ है- 
दूर्वाग्रपल्लवग्रथितगिरिकठिकाकुसमवृतकर्णपुरः। ˆ 
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कानों को छेदकर पहने जाने वाले ये आभरण 'आवेध्य' वर्ग के अंतर्गत आते थे। कुछ पुष्प अलंकरणों को कानों 
के ऊपर या स्वर्णाभूषणों के ऊपर खोंस लिया जाता था ऐसे अलंकरणों की संज्ञा “निवेश्य' थी; यथा- 
कर्णेषु च प्रवरकाञ्चनकुण्डलेषु नीलोत्पलानि विविधानि निवेशयन्ति!” 
कर्णाभूषण के रूप में उत्पल'* और कुवलय” का वर्णन कालिदास ने विशेष अभिरुचि के साथ किया i 
अग्रथित आभूषणों में वे पुष्प अलंकरण भी आते हैं जो केशों को अलंकृत करते थे इन्हें निवेश्य वर्ग में भी 
रखा जा सकता हे। क्योंकि इन्हें वेणी में या जूड़े में खोस लिया जाता था। 
निवेशितान्तःकुसुमैः शिरोरुहैः। 
घननील कुञ्चित केशों में नवमालती की शोभा अपूर्व होती थी- 
केशान्नितान्तघननीलव्कुञ्चिताग्रानापूरयन्ति वनिता नवमालतीभिः।” 
खिले हुये मल्लिका-पुष्प भी वेणी में गूंथ लिये जाते थे जो कन्दुक क्रीडा आदि के समय वेणी के तीव्रगति 
से हिलने के कारण गिरने लगते थे! 
वसंत ऋतु में चंचल नील अलकों को कभी अशोक के लाल पुष्प” अलङ्कृत करते थे तो कभी चम्पक के 
सुगंधित yor? 
मानव शरीर, देव प्रतिमा आदि के अलंकरण के साथ ही पुष्पमाल्य भवनों,” तोरणद्वारो,” वेदिकाओं, 
सभामण्डपों, शयनगृहों, शैय्याओं, वाद्यमन्त्रो” और मङ्गलकलशो* को भी अलङ्कृत करते थे। 
रामायण में श्वेतमालाओं से अलङ्कृत राजभवन का एक चित्र देखा जा सकता है- 
सितमेघनिभं चापि राजवेश्म सुतोरणम्‌। 
शुक्लमाल्यकृताकारं दिव्यगन्धसमुक्षितम्‌॥ 
पुष्पमाल्य भारतीय पूजा-अर्चना का भी अभिन्न अंग था। पुत्र प्राप्ति के लिये नन्दिनी गाय की सेवा करने वाले 
राजा दिलीप की पत्नी सुदक्षिणा प्रतिदिन गंधमाल्य से नन्दिनी की अर्चना करती थीं। 


प्राचीन भारत में नागरक के गृह में अतिथि-मित्रों का सत्कार पुष्पमालाओं से होता emi” माल्योपहार आंतरिक 
सोहार्द और प्रेम को तो अभिव्यक्त करता ही था, साथ ही यह विशिष्ट सत्कार और सम्मान का भी प्रतीक था। देवराज 
इन्द्र द्वारा राजा दुष्यन्त को पहनाई गई मन्दार माला इसका उदाहरण R- 


राजा-स खलु मनोरथानामप्यभूमिर्विसर्जनावसरसत्कारः। 
मन्दारमाला हरिणा für 
वस्तुतः माला “माति मानहेतुर्भवति' इस निरुक्ति” के अनुसार मान का ही प्रतीक थी। 


माला श्री और सौभाग्य की वृद्धि करने वाली समझी जाती थी, अतः “मां शोभां लाति' इस व्युत्पत्ति के अनुसार 
यह एक अन्वर्थ संज्ञा थी। चरक के अनुसार गंधमाल्य का सेवन सौभाग्य, आयुष्य, पुष्टि और बल को प्रदान करने 
वाला, चित्त को प्रसन्न करने वाला तथा काम्य होता है- 


वृष्यं सौभाग्यमायुष्यं काम्यं पुष्टिबलप्रदम्‌। 
सौमनस्यमलक्ष्मीघ्नं गन्धमाल्यनिषेवणम्‌॥ ^ 
अतः स्नान के पश्चात्‌ स्त्री पुरुष प्रतिदिन अंगराग आदि के साथ ही पुष्पमाल्य भी धारण करते थे- 
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अपि स्नातो जामातेति। सुमनोवर्णकमानयामि।'' 
नागरक के बहिः प्रकोष्ठ में एक वेदिका पर अनुलेप, सौगन्धिकपुटिका आदि के साथ माल्य भी सर्वदा सुलभ 
होते ai”? 
यद्यपि प्रसंग और अभिरुचि के अनुसार सभी प्रकार के ऋतु पुष्पों की मालाएं उपयोग में लाई जाती थीं, तथापि 
श्वेत पुष्पों का विशेष महत्व था। इनसे आभिजात्य सात्विकता तथा पवित्रता का भाव अभिव्यक्त होता था। गोष्ठी- 
विहार आदि के समय स्त्रियां परिमित आभूषणों के साथ केशों में wa: श्वेत पुष्प गूंथती eff” 


राज्याभिषेक के अवसर पर अभिषिच्यमान राजा श्वेत पुष्प मालाएं ही धारण करता था।” सत्कार के लिये श्वेत 
पुष्प उपहार में दिये जाते थे-जितकुसुम........सत्कृतैः, qum 


इस प्रकार दैनन्दिन जीवन में माल्य के बहुविध उपयोग ने 'माल्यग्रथन' को एक ललित कला के रूप में 
विकसित किया। यद्यपि स्त्री और पुरुष दोनों ही इस कला में नैपुण्य प्राप्त करते थे तथापि प्रायः नायक अपनी प्रिया 
को प्रसन्न करने के लिये सुन्दर मालाओं को रचकर उनका प्रसाधन करते थे- 


शिरसि बकुलमालां मालतीभिः wu 

विकसितनवपुष्पैर्यूथिकाकुड्मलैश्च। 

विकचनवकदम्बैः कर्णपूरं वधूनां 

रचयति जलदौघः कान्तवत्‌ काल एष:॥“ 
महाकवि भवभूति के 'मालतीमाधव' में इस कला के संबंध में कई महत्वपूर्ण संदर्भ प्राप्त होते हैं- 
यह एक सुन्दर हस्तशिल्प था जिसमें अन्य कलाओं की भांति ही विदग्धता की अपेक्षा रहती थी- 


माधवश्रीहस्तनिर्माणमनोहरा बकुलमाला। 
विदग्धरचनामनोहरां स्त्रजमभिनिर्मातुमारब्धवान्‌।”® 
सुन्दर रचना के लिये चित्त की एकाग्रता आवश्यक थी। इसके अभाव में वह विरचना हो जाती थी- 
मालतीमुखावलोकन विहस्ततया विषमरचितैकभागाम्‌। एक पार्श्वविषमप्रतिबद्धेयं विरचना!” 
इस मनोरम कला सृष्टि की सार्थकता प्रिया की प्रसन्नता में ही समझी जाती थी- 
तद्‌ भवतु कृतार्थता वैदग्घ्यस्य। फलतु निर्माणरमणीयता। समासादयतु एष भर्तृदारिकायाः 
कण्ठावलम्बनमहार्घताम्‌। 
माल्यग्रथन की अनेक व्यक्तिगत शैलियां eft) विशिष्ट प्रकार का गुम्फन कलाकार की पहचान का कारण होता 
था। 'कुन्दमाला' नाटक इसका एक सुन्दर उदाहरण है। गोमती नदी के जल में बहकर आई हुई; विशिष्ट रचना विन्यास 
वाली कुन्दपुष्पों की माला को देखकर श्रीराम निर्वासिता सीता का स्मरण कर रोमाञ्चित हो उठते हैं- 
राम : ( निर्वण्य रोमाञ्चमभिनीय ) 
| वत्स! दृष्टपूर्वमिदं कुसुमरचनाविन्यासकौशलम्‌।.... क्व वान्यत्रेदृशस्यावस्थानम्‌।'' 
| महाकवि राजशेखर पुष्पमाल्य के संबंध में कई महत्वपूर्ण रहस्यों को उद्घाटित करते हैं। यथा-मालतीमाला 
विमर्दन के योग्य नहीं है। म्लान होने पर भी केसर माला का परित्याग नहीं किया जाता 


कोरण्ड पुष्प की माला जैसे जैसे सूखती है अधिक लाल होती जाती है आदि 
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Importance of Vrddha-Samyoga 


S.G. Moghe 


The question often arises whether the association of the young generation with the old 
generation is of any use or value in one’s life. What is the importance of the persons 
dvanced in age, knowledge, qualities etc. from the point of view of the younger generation 
When Bana in his Kadambari and particularly in the topic of Sukanasopadesa remarks that 
the young prince puffed up with pride by the possession of a good kingdom, looks upon with 
contempt the advice given by the old people, the point arises as regards the position of the 
aged persons, their classification, praise of the elderly persons, condemnation of the young 
generation for not serving the persons advanced in knowledge, age, qualities, etc. and the 
benefits one gets by constantly serving and consulting the persons grown up in every 
respect. It is in this direction that the discussion is intended to be made in the following 
pages in the light of the Dharma-Sastra literature, Kaufillya Arthasatra and the Mahabharata 
In this very context, it should not go neglected that the importance of the aged persons has 
not become the centre of the attraction of the scholars who have made the discussion in the 
Dharma-Sastra and Kautiliya Arthasastra. Hence it is hoped that the discussion in respect 
of the above aspects will not only be important but also instructive. 


I. It would be interesting to note the position adopted by the persons praising the 
association or serving the elderly persons or persons advanced in age, qualities, wisdom etc. 
In the Ramayana, Rama is described? as always serving the elderly persons. This is quite 
clear from the description in the Ramayana II. 2.22b and 11.2.29a. (2) In the Mahabharata 
V.52.IIa, Dhrtarastra states? that Yudhisthira is always found serving the senior-most persons. 
(3) Further, Yudhisthira* is seen as describing Dhrtarastra as having much heard from the 
seniors and also served the aged persons. (4) It is significant to note that Yudhisthira made 
the choice? of a priest who is rich in intellect and age as the proper envoy to be sent to the 
Kurus for finding out the via media in a conflicting situation between the Kauravas and 
Pandavas in respect of a share in the kingdom. (5) Safijaya has given expression to his view 
that those persons who are more engaged in carrying out the orders of the seniors in age, 
knowledge etc. do not disregard their own relatives. (6) In the Mahabharata X.2.22-23, 
Asvatthaman expresses his own opinion’ that one who serves the elderly persons and consults 
them every now and then, gets welfare and he also follows their beneficial advice. He 
further adds that the senior-most persons are to be consulted because their opinion is a 
guiding genius and serves as a root for the success of a man in life. (7) The viewpoint of 
Narada is referred to in the Sabhaparva of the Mahabharata. He states that the physical 
suffering is to be removed by taking medicines and regular practices. But the mental agony 
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is to be got rid of by serving the elderly persons. In another context’, Narada expresses the 
view that one should hear the speech of the aged persons on the topics connected with 
Dharma and Artha. (8) It is further significant to note the opinion!" of the Lord Krsna that 
by serving the elderly persons, even the juniors become kings. In this context, he cites the 
case of Puru, the youngest son of Yayati. Yayati gave his kingdom to Puru, for the simple 
reason that the latter always served him and consulted him. (9) The part played by Vidura!! 
on this aspect of the association with the senior-most persons or aged persons is still more 
important. He points out in the Mahabharata V.62.17 that by serving the aged persons, one 
becomes invulnerable in any situation. He gives an accurate example that by the presence 
of a lion, a forest becomes protected, likewise by the advice of the advanced persons in age, 
one becomes almost invulnerable. In another context in the Mahabharata V.39.60, Vidura 
further adds? that by serving the aged persons, there is rise in fame, life, glory and strength 
of a person. Here the four-fold benefits of serving the aged persons are recorded by Vidura. 
(10) The Mahabharata XIII.149.11a significantly notes"? that by serving the Vrddhas, one 
becomes intelligent. In the Cirakarikopakyanam of the Mahabharata XII.258.72, it is said 
that one should serve the Vrddhas for a long time for the success in life. (11) In the 
Mahabharata V.165.24, Karna gives an expression! to his opinion that as per the dictates 
of the Sastra, one should always hear the Vrddhas. He gives a caution that one should not 
listen to the very old Vrddhas who are generally treated (like) children. (12) In the Anusasana 
Parva of the Mahabharata XIII.107.105 Bhisma gives an important piece of advice" to 
Yudhisthira that under any circumstances, one must maintain the aged, relatives, friend and 
pauper. This comes under the category of Posyavargas (persons to be maintained) and it is 
significant to add that in the later Dharma-Sastra", this list is found enlarged. The above 
views of the characters of the Mahabharata and some opinions expressed in a scatter manner, 
simply show the importance of the Vrddhas. 


II. It is equally important to note the views of the persons who have blamed the persons 
for not serving the aged persons. (1) In the Mahabharata V.67.9, Gandhari 17 is found blaming | 
Duryodhana for not serving and consulting the senior persons. She categorically states that 
one who goes beyond or crosses the limitation of the advice of the persons who are grown 
up or advanced in age, knowledge etc. is sure to loss the prosperity and life and he thereby 
makes the other persons as sorrowful. (2) In the Mahabharata V.145.40, Bhisma is found 
blaming the prince Duryodhana and advises him not to doubt the advice of the aged persons 
and give half of the kingdom to the Pandavas. (3) In the Mahabharata III. 146.76-78, 
Hanuman! is found as blaming Bhima for not serving the elderly persons and causing the 
destruction of the forest animals without any sense of discrimination. 


III. We will now come to the discussion of the classification that is suggested by 
Vidura.!? He divides the Vrddhas on the grounds of age, Dharma, qualities and rich in 
wealth. Vidura maintains that one should avoid the Dharma Vrddhas, if they are destitute 
of good qualities. This goes to show that he gives preference to the Vrddhas who are rich 
in qualities. In another context of the Mahabharata V.36.20, Vidura suggests that there are 
three types of Vrddhas-the best, middling and worst. For the good success in life, oe 
should always serve the best Vrddhas. The midling Vrddhas are to be served, only if the 
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occasion so demands. But he further adds? that one should never serve the Vrddhas who 
are the worst. He also specifically states that some persons are rich in wealth. 


IV. Coming to the benefits recorded by the commentators of the Manu-Smrti and the 
Kautilrya Arthasastra, it would be proper to draw attention to the Manu-Smrti VII. 38 which 
$ à : 
states?! that one should always serve the persons who are aged or highly advanced in age. 


In his comments on this portion of the Manu-Smrti, Sarvajfianarayana states? that the 
aged persons are to be consulted because they know the past history very well and they have 
the ability to discuss the matter completely that is particularly concerned with the subject 
proper. 


The commentator Govindaraja, however, gives another reason.” He holds that the aged 
persons are to be consulted or served for creating confidence in them. He further adds that 
even the demons consult the aged persons in any complicated matter. 


It should be stated here that the topic of the association of a person particularly a king 
with the Vrddhas has become the subject matter of the Kaufiliya Arthasastra I.5.11 and 
L5.16. Kautilya specifically asserts that a prince should have constant association with 
elders in learning for the sake of improving his training, since the training has its root in 
the association with elders in learning. Kautilya further states in clear terms that from 
continuous study, ensues a trained intellect, from intellect comes practical application and 
from practical application results self-possession; such is the efficacy of sciences. In the 
Kautiliya Arthasastra I.5.11, there occurs the expression ‘Vinaya’ which is taken by Prof. 
R.P. Kangle in the sense of ‘training or discipline’. It must be added here that even Mallinatha, 
the celebrated commentator of the Raghuvamsa 1.24 takes the word ‘Vinaya’ in the same 
sense. But Dr. P.V. Kane in his History of Dharma-Sastra Vol. III p.52, quotes the view point 
of the Nitivakyamrta, p. 162 that Vinaya means ‘an acting with humility towards those who 
excel in Vratas, Vidyas and are aged.’ From the above discussion, it would be proper now 
to draw the legitimate conclusions:— 


(1) The act of serving the elders in knowledge, qualities, etc. is praised by many characters 
of the Mahabharata like Yudhisthra, Dhrtarastra, Vidura, Sanjaya, Karna, Narada, 
Krsna and Asvatthaman. 


(2) The act of non-serving the elders and crossing the advice of the elders is condemned 
by Gandhàri, Bhisma, Hanuman. 


(3) Vidura has suggested the classification of the Vrddhas as per qualities, age, knowledge 
and Dharma and also the three types of Vrddhas-best, middling and worst. 


(4) The benefits one gets by consulting the senior in vidyas, knowledge, qualities, may be 
stated as giving rise to intellect, cleverness, knowledge, fame, glory, strength, success, 
giving correct knowledge of the past incidents, reliability of the elders in complicated 
matters, correct advice leading to invulnerableness of a person, and cautioning the 
warning in the form of destruction of the nation and oneself and making other persons 
unhappy life-long proper discipline as a source for success and also teaching the principle 
of taking pity even upon the wild animals of the forest. 
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If fine, one may be justified in stating that all these benefits are not mentioned by the 
scholars while dealing with the topic of serving the elders or consulting the elders in 
knowledge for the good or grand success in a complicated life. By rich experience of life, 
one may even add some more benefits such as helping the person to read others correctly, 
disclosing the secrets of a particular person or intellectual approach to any problem, dangerous 
nature of our rivals etc., skill in handling any difficult situation etc. But all these other 
benefits, in fact, fall beyond the scope of the present paper. 


In conclusion, one will be constrained to conclude rightly that there is much substance 
in rightly serving the seniors in knowledge, or consulting them in season and out of season, 
for the happy journey of our life. 


*In this paper, references are made to the Critical editions of the Mahabharata brought 
out by Bhandarkar Oriental Research Institute, Puna; Ramayana by the Oriental Institute 
Baroda, Kautilrya Arthasastra by Prof. R.P. Kangle, Published by the University of Bombay 
in 1969, 1972, and the Manu-Smrti, Vol. IV Part I published by the Bharatiya Vidya 
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The Environment of Kālidāsa 


Mahesh Chandra Sharma 


Environment, atmosphere or the nature are synonymous to each other. These have a lot 
of resemblance in view of place and time. Alongwith the sky, the air, the fire, the water, and 
the earth (Pafica-mahabhitas or the five basic elements), the sun and the moon are also 
considered as the main factors in the creation of environment. In the Indian thoughts these 
are called Parica-mahabhütas or the Astaprakrti (the eight basic constituents of environment). 
These are described in the Vedas in one way or the other. In the Indian traditions moral and 
spiritual environment have also been given equal importance, besides the studies of 
geographical, natural or astrological environment. Both become unified and are found in our 
ideologies. The spiritual Vedic Rsi wishes for a society which is fully free from environmental 
pollution. He wants all the creatures to feel that the whole atmosphere is pouring honey 
(doing Madhu-varsa) upon them. The rivers are sending the waves of honey. The herbs 
(vegetables) are giving him honey day and night and even each and every atom of the earth 
is full of honey. In the heavens, the whole galaxy is showering love and affection (like 
honey) as a loving father. The sun, the moon and the cows, all are honey of joy and 
happiness: 


Madhu vata rtayate, madhu ksaranti sindhavah 

Madhvir nah santv osdhih 

Madhu naktam utosaso madhumat parthivam rajah 

Madhu dyaur astu nah pità 

Madhuman no vanaspatir madhuman astu süryah 

Madhvir gavo bhavantu nah.’ 

This feeling has been depicted and expressed many times through the Mantras (hymns) 
and stories in Vedic literature.2 Vedic Santi Patha has also been recognised as an important 
record in this instance. Mahakavi Kalidasa is an immortal singer (preacher) of Indian culture 
and he comes from the Vedic background. Hence it is natural that Kalidasa seems to be very 
sensitive about the ecological preservation or environmental consciousness. While going 
through the literature of Kalidasa this concept becomes more clear. An humble effort to 
emphasize and strengthen this concept (by various) logical examples has been done in this 
paper. 

In fact the development of Literary Art of Kalidasa comes from nature itself. His 
attitude (of relating everything with nature) got refined and improved from time to time. His 
first work Rtusamhara tells us about the effect and results of Rtucakra (the cycle of seasons). 
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A special effect (miracle) is created by putting a sense of consciousness on the natural 
scenes. Kalidasa expresses this indubitable relationship of mankind and nature clearly in his 
works like the Kumarasambhava and the Raghuvarnsa. His other works the Malavikagnimitra 
and the Vikramorvasiya also cannot be said to be deprived of this feeling. In the Meghadüta 
and Abhijñāna Sākuntala nature is everything. Monsoon is considered a festival in India. 
Rain is impossible without clouds. The cloud has been the very foundation of prosperity and 
base of peace. We can also call it (cloud) a messenger of environment. Such feelings are also 
in the Meghadüta, the all time great work of Kalidasa, the great poet.’ It (cloud) is the 
combination of smoke, light, water and air. It is the very basis of life because it carries water 
which is again considered as the basis of life.* In the beginning of the Meghadüta we come 
across the pure and holy lakes, beautiful hilly areas and the places of green trees having dark 
shadow. The cloud quenches the thirst of hot burning earth. It provides crops and a world 
full of greenery. Farming totally depends on it, and hence the Malavi (the women of Malva 
region) village women look at it (cloud) with hopeful eyes : 


tvayyayattam krsiphalam iti bhrüvilasanabhijfiaih 
pritisnigdhair janpadavadhülocanaih piyamanah? 


The poet (Kalidasa) has beautifully depicted the scenes of river Narmada, Ksiprà, 
Chambal and Gambhira and the hills like Amraküta and Kailasa which come in the wayside 
(of cloud). He has also beautifully described the birds such as peacock, Cataka, Sarasa and 
Baka (crane): and also the trees like mango and Kadamba. 


Sakuntala is the daughter of nature herself. Sakunta means bird; and as she was nurtured 
and looked after by the birds; her name became Sakuntala. Without the elements of nature 
Sakuntala cannot be imagined. The forest is her soul. Devi Parvati is the daughter of 
Mountain. Her father Himalaya is not only considered as the King Mountain, but as Devatatma 
(the divine soul). Later on the famous and noted writers of Hindi literature Jai Sankara 
Prasad, Nirala, Pant and Dinakar also pray to Himalaya as a national asset. It is important 
not only from the geographical point of view but also as a symbol of national pride and 
respect for India from its natural, strategic and cultural point of view. Himalaya is the scale 
(meter) which measures the earth by touching one side of the sea (Bay of Bengal) and 
joining it to the other (Arabian Sea). Praying this King Mountain (Himalaya) which is the 
origin of countless jewels, Kalidasa says: 

asty uttarasyam disi devatatma himalayo nama nagadhirajah 

pürvaparau toyanidhi vagahya sthitah prthivya iva manadandah 

anantaratnaprabhavasya yasya himam na saubhagyavilopi jatam 

eko hi doso gunasannipate nimajjatindoh kiranesv ivankah.® 

Himalaya occupies unique importance for the balance of Indian environment. Just like 
Girija (the daughter of mountain), Bhümijà (the daughter of the earth, Sita) has also been 


described specifically and symbolically in Kalidasa literature. She is an important nature 
(Prakrti) character in Raghuvamsa. The cursed Yaksa of the Meghadüta washes his sins by 


taking bath in the lakes and ponds, which are purified by Sita’s bath. 
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The great meeting and union (sammelana) of Lord Siva (who is the lively idol of 
Astaprakrti, which are narrated in the following pages) and Parvati (the mountain daughter 
and an ardent nature lover) is an ideal combination of ecological balance. Astamürti Lord 
Siva is the Supreme God of the poet (Kalidasa). If we see the Nandipatha (Prologue) of his 
famous drama Abhijfianasakuntala we see that all the basic elements of nature are included 
in it. The lively description is the only relevant proof in this context. One of these 
Astamurtis (eight idols), the first, is the idol of water, the fire (the source of power and 
energy which plays an important role in Yajfia and environment), the idol of Yajamana (the 
performer of Yajna), and after this Kalidasa invites the days and nights, month and rtucakra, 
and then invites two Sivamürtis (the sun and moon). The great poet prays to Mrtyufijaya 
Siva (one who has won death), who has full control over all the eight elements like sky 
(covering the whole world), air (which is the very basis of life) and earth (which has the 
seed power of growth of all kinds of crops and vegetables) that he should protect all. Lord 
Siva, who is famous as Prakrti Deva (the Nature God) has been considered the greatest 
symbol of unification and coordination. Candrasekhara Siva has put the amrta (nectar) in 
Candra, Nilakantha Siva has put the poison in his throat, the Gangadhara Siva has put 
Gangajala on his head, and as a Trinetra (God having three eyes) has put the Fire in his third 
eye. In this way he has ably maintained a combination and co-ordination among the elements 
which are just adverse to each other in nature. We also see the different animals (who are 
the carriers of Siva Parivara) like elephant, bull, lion, peacock, snake and rat, which are just 
opposite to each other in the field of agriculture and vegetables. Lord Siva has also created 
a unique unity among them. Today we need only this type of combination, unity and 
co-ordination. All these eight elements (Astaprakrti) have the full power of protection and 
development of mankind. Unfortunately the selfish, blind and metascientific people of today 
are engaged in polluting and destroying all these elements. Here mankind is directed to 
worship nature by protecting these basic elements of environment. If we do not protect 
nature, how will it be able to protect us? What can the powerless and polluted nature do? 
As only the raksita dharma (Protected Religion) is able to protect dharmo raksati raksitah : 
in the same way protected environment only can protect its protector raksati prakrtih 
raksita-such resolution has to be taken by us in our ideals and behaviour. Otherwise, there 
is no way left to eliminate pollution. The fact is that Indian doctrine has always been a 
leader in the utilisation and protection of environment (Prakrti) and earth, since the very 
beginning. The exploitation of nature has never been our aim. Vedic Rsi sees the nature as 
a milk giving cow : 

janam vibhrati bahudha vivacasam nanadharmanam prthivi yathaukasam, 
sahasradhara dravinasya me duham dhruveva dhenur na parisphurantI. 7 


It means the earth (Dharatimata) which carries the people of different languages and 
religions in different places, may prosper and enrich them with unlimited quantity of food 
crops and other things just like a cow that gives enormous milk lovingly. Our tradition has 


always been to pray to God that : 


kale varsatu parjanyah prthivI sasyasalinT, 
deso’yam ksobhrahitah prajah santu ca nirbhayah. 
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These slokas are the abstract of existence of mankind. The highest ideals of devoted 
life and environmental protection are in it. If there is no rainfall in time, how will the crops 
grow, how the nation will be free from worries and dangers, if there are no crops. If the 
calamities like low rainfall and earthquakes are taking place, then how the Visvamanava 
(worldman) will remain fearless. Then, there is the only solution of worshipping and protecting 
nature, and co-ordination and adjustment of mankind and nature with each other, and the 
same is the message of Kalidasa. He begins with the first and foremost natural heritage 
‘Jala’ (water) and says: 


thane = = -— 


ya srstih srastur ādyā vahati vidhihutam ya havir ya ca hotri 

ye dve kalam vidhattah srutivisayaguna ya sthità vyapya visvam/ 
yam ahuh sarvabTjaprakrtir iti yaya praninah pranavantah 
pratyaksabhih prapannas tanubhir vatu vasatabhir stabhira 159[1// 


As much as we shall expand the Yajfiavitana (the scope of Yajfia) of protection of 
environment, the nature will also provide us with the thick shadow of its protection in the 
same manner. Yajfia is the holiest ritual, the importance of Yajüa as an environmental 
purifier has-been highlighted and underlined many times alongwith the mention of Yajfiagni 
(the pure fire of Yajfia) in the above Slokas, Kalidasa blesses Sakuntala during Yajnavidhana 
(performing the Yajña rituals) in Rgvedic mantra, that: 


ami vedim paritah k|ptadhisnya, 
apaghnanto duritam havyagandhair 
vaitands tvam vahnayah pavayantu 


It means “Oh Sakuntala! Let these lively Yajnagnis (the fires of Yajria) which have 
been lifted in the holy Yajfia platform, which are full of fragrance due to offering of various 
scented things, and which is full of Samidhas and which is eliminating all sorts of sins (evil 
doings) may bless and purify you." King Dilipa knows and regards it fully that only the 
homa (offering) systematically performed by Rsi Vasistha can cause rainfall, which saves 
the green crops from famine: 


havir áàvarjitam hotas tvaya vidhivad agnisu | 
vrstir bhavati sasyanam avagrahvisosinam.!° 


The same thing has been described in the Srimadbhagavatgita in the same manner.!! 


In the Gita this point has also been said that the people of this world should perform 
Yajfias'? to Gods and get them happy and satisfied, and the Gods may bless the people of i 

this world by causing rainfall and keeping the manking happy and prosperous. The welfare T 
of mankind (and nature also) is possible in this very way of co-operation and co-ordination 
to each other. Maharsi Marica has also indicated the importance of this co-ordination to 
King Dusyanta : 


tava bhavati vidauja prajyavrsti prajasu, & 
tvam api vitatayajnah vajrinam prinayasva. 
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May Indra (the God of rainfall) cause heavy rain on your Praja (subjects). You too, 
please Indra by performing maximum number of Yajfas. Only this way you will do the 
extensive welfare of the people. The poet has very ably and specifically underlined the 
importance of timely and sufficient monsoon environment, Rtucakra and abundance of food 
crops. In fact even today, we shall have to adopt the concept of utilisation and nourishing 
of elements of nature (like fire, air, water and earth) and we shall have to refrain ourselves 
from the exploitation of nature. 


Ravindra Nath Thakur has defined Indian culture as Aranya Samiskrti (culture of forest). 
Tyaga (sacrifice). Tapasya (meditation) and Tapovana (forest for meditation) are the 
inseparable parts of this culture. The forest contains a large number of trees, plants and 
creepers alongwith different types of animals and birds. The hills, lakes and rivers are also 
considered as the inseparable parts of forest. A very peculiar, sensitive and emotional feeling 
for all these ingredients of forest are found in the literature of Kalidasa. Mankind and nature 
both are inter-dependent and living comrades to each other. An excellent and wonderful 
combination of inner and outer nature is seen by us here. But the point which is disturbing 
the soul of mankind from inside is the same attitude and condition that makes him sensitive 
from the outside also. Even the Brahmacarins feel this sensation of sacred and pure 1096. 
The condition through which Kumudini (a type of lotus flower) is passing due to absence 
of Candrama, its lover; is the condition of love sick Sakuntala; who seems to be passing 
through the same situation due to the strong desire of meeting her beloved Candravamsi 
Dusyanta. The only friend of mankind, the nature weeps with her, laughs with her, plays, 
jumps, dances and sings with her. She is the real fellow traveller of mankind, right from his 
birth to death.'? At the time of the farewell of Sakuntala the deer spit back the chewed grass 
and the peacocks stop dancing and even the creepers shed their yellow leaves (as if they 
were shedding tears) as expressions of their sorrow due to separation from Sakuntala.! Just 
some time before this event, the permission for the farewell (and departure) of Sakuntala 
was given through the sweet voice of cuckoos; from the trees (as they are her brothers) on 
the insistence of Rsi Kasyapa.!’ It is a pleasant surprise that even Gods extend their blessings 
through broadcast from the sky and good wishes to Sakuntala saying that there will be ponds 
(full of bloomed lotuses) on both sides of her way. There will be thick shadows of green 
trees, so that scorching heat may not hurt Sakuntala during her journey. There will not be 
any stone bits or thorns in her way, there will be the soft petals of flowers in her way; the 
dry and pleasant air will flow in a calm and soothing manner, it will flow from her backside 
(favourable) and the path will be absolutely pleasant. It is strange that the love-sick nature 
weeps and cries on the separation from her on the one hand; she expresses her happiness 
and good wishes also, on the other. In the event of her departure she gives her several gifts. 


ksaumam kenacid indupandutaruna mangalyam aviskrtam 

nisthyütas caranopabhogasubhago laksarasah kefiacit.! s 

In the Raghuvarhsa!? when King Dilīpa served and looked after the cow in the forest 
nature became so happy that there was a festival of sorts in the forest. All the groups of 
different birds expressed their happiness, good wishes and welcomed the king through their 
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chirping. All the creepers of the wayside showered their flowers on the king, in the same 
way as the girls of the city used to scatter Lajas (the paddy corn) on his way and expressed 
their good wishes. In the belief that the famous bowman King Dilipa is very kind, all the 
deer saw the king with their steady and fearless eyes and felt the advantage and utility of 
their big eyes. The hollow bamboos (Kicaka) which ring and sound with the passing of the 
air welcomed him (king) with their flute like sound, as if the Vanadevis were chanting the 
greatness and pride of Dilipa. The cool, scented and slow (pleasant) air worked as an 
umbrella and saved the king from the scorching heat of the sun. Just after the arrival of the 
king the fire of the forest became calm without any rainfall and there was a sudden increase 
in fruiting and flowering. Trees and plants were laden with fruits and flowers and the most 
important event that took place was that the strong and wild animals like lion stopped killing 
or injuring the weak and timid animals like deer. Such is the description in Kumarasambhava 
that violent and wild animals left their natural enmity. The trees began to worship and 
welcome the guests by their sweet and suitable fruits. The Yajnagnis (fires of Yajnas) are 
safe in the Parnakutis (the huts made of leaves). Thus when Parvati began her Tapasya in 
that holy Tapovana of Himagiri; the whole atmosphere became more sacred and holier : 


= drumair abhistaprasavarcitatithib 
navotajabhyantarsambhrtanalam tapovanam tac ca babhüva pavanam.?? 


Today the need of the hour is to leave out the jealous feelings and natural enmity; and 
to learn how to honour the guests from the trees of Kalidasa. 


Even the blessed Puspafijali (floral tribute) alongwith Gangajala given by Saptarsis (the 
great seven rsis) could not impart so much holiness and greatness to Himalaya as was by 
the tapas of Parvati.?! The whole area of Himagiri forest became sacred and purified. King 
Dilipa is fascinated and attracted by seeing the green forests where the groups of wild pigs 
were coming out of natural tanks. Just as the evening approaches the peacocks were going 
to their nest trees; and the group of deer was fearlessly chewing grass. In this way nature 
which becomes pained due to worries and pains of mankind, creates the scenes of festivity 
in the pleasure of mankind. But this is not without any reason. Almost all the characters of 
Kalidasa have deep love and affection for trees and plants, creepers and flowers, birds and 
animals. They love them more than their lives. They do not consider any difference between 
their children and trees. Even the kings are constantly vigilant and think about the protection 
of the trees. They treat the trees like their own children: 


adharabandhapramukhaih prayatnaih samvardhitanam sutanirvisesam ss 
kaccin na và vyadhir upaplavo vah sramacchidam asramapadapanam ^ 


Narrating the story of his appointment (as the protector of pine tree), the tree guard 
(lion) said to King Dilipa (who serves the cow like shadow): Once when a wild elephant 
rubbed its neck (to scratch his neck) against the bark of this pine tree (which was grown with 
the water poured from the golden jugs like the pubs of Parvati, the bark of the pine tree was 
scratched and injured. When Parvati saw that she got very much aggrieved. Then Siva 
deputed the lion to this pine tree (which was adopted by Sankara and Parvati as their son); 
so now no wild animal can dare even to see this pine tree. When the mankind have such 
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a deep love for trees, quite naturally the trees also reciprocate their feelings by love for them 
intimately. The deep sense of love, sincerity and emotion for trees can be seen in each and 
every important work of Kalidasa with the same spirit. Devi Parvati (who was always busy 
in her meditation) herself used to water (feed) the trees (as her sons), very carefully through 
the jugs like her pubs. Her deep love for trees did not become less even when her elder son 
Kartikeya was born, because the trees had grown well before the birth of Skanda (Kartikeya); 
and so trees are like his elder brothers, and hence it is natural that they have the first right 
on mother’s love: 


atandrità sà svayam eva vrkskan, 
ghatastanaprasravanair vyarvardhayat. 
guho’pi yesarh prathmaptajanmanarh 
na putravatsalyam apakarisyat.”4 


In the Meghadüta the wife of Yaksa adopts a Mandara tree as her son and fosters it just 
like her son. There is Sakuntala, who even does not drink water before watering the trees. 
Although she is an ardent lover of floral decoration, she doesn't pluck the leaves and flowers 
thinking that this would hurt the trees, and when the buds bloom on the trees for the first 
time, this becomes a festival-like occasion for her. Although the fourth Act of the Sakuntala 
seems to be an immortal sculpture of environmental courtesy, the other Acts also are not 
deprived of deep love for nature. That is why a sense of sorrow spreads all around the 
tapovana at the time of Sakuntala's farewell and departure (after marriage). She does not 
water the trees just because her father Kanva had deputed her to do so; but because she has 
deep love and affection (like real brother and sister) for these trees and creepers. Father 
Kasyapa too understands this relationship very well. The trees call her with their leaves 
(fingers). Sakuntala is very happy when the Svayamvara (marriage) of young creeper 
Vanjyotsana and the youth mango-tree takes place. In this way she is the vanya (the forest 
girl) who has grown up with the family (of trees and plants) of forest. Trees are her brothers. 
She does not forget to pay her regards (pranama) to Vanadevis at the time of her departure. 
Nava-Malika lata (the young grown creeper), whom Sakuntala had decorated with the title 
of Vanjyotsana (the moonlight of forest) does not care to be handed over for its proper care 
by Sakuntala to her dearest friends Anasüya and Priyamvada. The deep pain of Sakuntala’s 
father Kasyapa is that he sees her face (remembers her) after her departure, in the recently 
grown Nivara Dhanya (Paddy), which she had scattered after puja (worship) in front of the 

parnakufI (the hut of leaves). At the time of honouring Dusyanta, depicting the qualities of 


trees, it is said that: 

anubhavati hi mürdhnà padapas tivram usnam, 

samayati paritaparh chayaya samsrtanam.^ 

It means the trees bear the scorching heat and burning sun on their head and provide 
their cool and thick shade to refugees. 


Besides the different elements of nature and vegetables, we also find and feel deep love 
and respect, sympathy and feelings for the animals in each and every literary piece of 
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Kalidasa. Just take Sakuntala, for example. King Dusyanta who has come for hunting, does 
not kill the animals of the Asrama just because the Rsis ask him not to do so. And the good 
result of it (of not killing innocent animals) is that he gets the never failing boon of getting 
a son like him. This love of Dusyanta gets so expanded (due to his beloved Sakuntala) that 
now he considers them as the teacher of his beloved, of how to see things in loving manner. 
He sees his beloved’s eyes in the eyes of deer and at last becomes so non-violent that he 
declares to leave. hunting. He wants that buffaloes should freely swim in the tanks. The 
groups of deer sit beneath the dark shade and rechew. The groups of wild pigs and their 
leader may freely eat Nagarmotha (a favourite dish of pigs) 


gahantàm mahisa nipanasalilam spigair muhus taditam 
chayabaddhakadambakam mrgakulam romantham abhyasyatu/ 
visrabdham kriyatam varahapatibhir mustaksatih palvale 


visrámam labhatam idam ca sithilajyabandhm asmaddhanul//6 


Today we badly need this kind of declaration in order to preserve the wild life. 


This sense of sadbhava (amity) comes from mutual faith and belief. Fearlessness and 
happiness are also the result of this faith. Although Dilipa is a famous bowman, yet the deer 
freely walk in front of him; as they know that he is kind to them. The Yaksa separated from 
his wife sees and imagines his wife's body in Priyangülata (a beautiful creeper); he sees her 
loving eyes in the eyes of worried and afraid deer, he sees the face of his beloved in the 
moon, he imagines her long dark hair in the soft feathers of peacocks and sees her eye-brow 
movement in the small waves of rivers. Where can we find such deep love for the elements 
of nature. When the male characters (as King Dusyanta and King Dilipa) have so much 
courtesy and soft feelings for nature, then Sakuntala, Parvati, Sita and Yaksi are the female 
characters (they naturally have more love for nature); we can see the absolute love from the 
example of this reference that Sakuntala cannot bear the pains and outcry of Cakravakr (the 
female love bird) for her beloved; and she thinks about her own love affair and becomes 
worried, afraid and even terrified about her future troubles. She is also worried about the 
pregnant deer, which walks around her hut and she requests her father to inform her the good 
news (of safe delivery of that deer) through special messenger. Her father too, takes this 
wish of his daughter with due seriousness and sensitivity. He fully consoles and assures 
her?" Sakuntala looks after and nurses a motherless fawn (child deer) just like her son 
specially when his mouth is injured and scratched with the sharp tips of wild grass and he 
could not eat the soft grass. After healing his injury (by the treatment of putting Ingudi oil) 
she takes a handful of Syamaka-rice (round shaped rice of wild paddy) and feeds him and 
thus nurtures him. At the time of her departure, it catches the corner of her attire just like 
a young child, as if asking—‘Mother, you too, are going, leaving me alone?’ Now who will 
look after me? Sakuntala replies—' After your mother I have looked after you, now my father 
Kasyapa will look after you.’ Such deep love and amity between mankind and birds and 
animals is very rare. The deer are so intimate and close to Parvatt that they eat the wild 
foodgrains from her hands. She measures and compares the eyes of these fearless deer with 
her own big eyes. In Alakapuri, the YaksI guides and directs the peacocks by clapping. 


467 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


When the scared deer run in front of the chariot of Dusyanta; they look backward, and this 
attracts him (Dusyanta) and pleases him. Bharata, the son of Dusyanta, plays with the cub 
(the child tiger). Dilipa talks to lion. The need of this type of dialogue (of mankind with 
nature and other creatures; in their pleasure and sorrow) is much felt today. Before entering 
into the Asrama of Kanva, Dusyanta asks his chariot driver®. It is the summer season; you 
must wet the back of horses (with a view to relieve them). These small incidents teach us 
the moral of love with regard to nature and animals. The fragrance of relations of animals 
with human beings is deeply felt by us when we witness an event that the forget King 
Dusyanta (who has forgotten his beloved Sakuntala, after reaching Hastinapura fetches 
water (with his own hands) to the Dirghapanga deer, who reminds the king about his 
beloved. The love of Sakuntala and Dusyanta germinates, grows, blooms and prospers in the 
natural climatic conditions of the forest (tapovana) of Kanva. When both began to breach 
the holy rules (of asrama), they were cursed by Durvasas. Even their re-union takes place 
in the natural atmosphere of the asrama of Marica. We can get many more such morals 
through nature and environment. The trees bearing the scorching heat teach paropakara 
(charity), (benevolence to others). The never-ending work of the sun and the constant flow 
of air for the welfare of the whole world also give us the moral of paropakara and commitment 
to duty:— 


bhanuh sakrdyuktaturatiga eva ratrindivam gandhavahah prayati.?? 


It means the trees bow when they are laden with fruits. The clouds (carrying water) 
begin to hang below the sky and in the same way gentlemen become more humble when 
they get knowledge and prosperity. 


Kalidasa gives a symbolic intimation and a warning against industrial and urban attack 
(on environment) at the end of the first Act of the Abhijfianasakuntala. All the tapasvins are 
warned to be very careful about the preservation and protection of creatures : 


The hunter king?" has come in the surrounding areas; the red brown dust (just like the 
colour of setting sun) is flown by the clattering of hooves; is polluting the clothes of the 
Isi (which are hung on the trees to dry). An elephant is afraid of chariot and starts running 
blindly. Due to his blind running the trees, plants and creepers are broken and rummaged 
completely. The group of deer also is afraid and runs away hurriedly. It is the direct attack 
and disturbance in the tapovana. Save yourself from this danger'. Worried by this warning, 
the friends of Sakuntala request Dusyanta to protect them and leave for their huts for safety. 
Even Dusyanta himself is worried, but he quickly hides his fears and then all that he tries 
to do is that the Asrama does not get disturbed or harmed any way. You all should be 


fearless: 
gacchantu bhavatyah, vayam apy asramapida yatha na bhavati tatha prayatisyamahe.” 


After this Dusyanta sets up a camp for the protection of the tapovana. Although there 
are other reasons for doing this, but he is determined and committed to carry out his duty 
of protection very carefully. In the present crisis of environmental pollution, we all should 
be determined and committed to our duties. The mutual understanding and the exchange of 


468 


CC-0. Gurukul Kangri Collection, Haridwar 


— Ot 


such kind of love and its expression towards nature is the need of the hour. Th 
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(3) तुषारकुन्दोज्ज्वलदेहयष्टि: काश्मीरकर्पूरविलिप्तदेहा। 
विनोदयन्ती हरिणं वनान्ते वीणाधरा राजति टोडिकेयम्‌॥ 
(Sangitadarpanah, 11.212) 
(4) कलितविपञ्ची विपिने लालितहरिणाऽरुणाम्बराहरिणी। 
धवलाङ्करागरचना मृदुबचना भूषिता तोडी॥ 
(Ragavibodhah, V.180) 


White complexioned like a lotus, a kunda flower and the moon, her body smeared with 
Haricandana, or Kasmira-karpiira or white unguent, pleasing her pet deer in the forests, 
holding a vipanci lute in her hands, soft-spoken, charming and adorned is Todi. 


8. Kamoda or Kamodi 
(1) अक्षमालां करे कृत्वा वसानस्तारवीं त्वचम्‌। 
जपन्‌ जह्लुसुतातीरे कामोद: परिकीर्तितः॥ (Rasakalpadrumah, VI.5.912) 
At the banks of the holy river Ganges, holding Aksamala in his hands, wearing tree 
barks and worshipping Lord Siva, is he called Kamoda. 
(2) wat समं पाथसि हेमवर्णा 
पयोविहारेण सरोरुहाणि। 
विचिन्वती सौरभमोदमाना 
कामोदनाम्ना कथिता मुनीन्द्रैः॥ == ७1.5.913) 


Golden-complexioned, enjoying Jalavihara with her beloved consort, delighting by the 
fragrance of flowers and collecting lotuses, is she known by the name Kamoda or Kamodi 


by the sages. 
(3) पीताम्बरा काकलिनादिनीयं सुकेशपाशा विपिने रुदन्ती। 
विलोकयन्ती भयमुद्रहन्ती कामोदिका नाथमनुस्मरन्ती॥ ^— (Rasakaumudi, 11.148) 
(4) पीतं वसाना वसनं सुकेशी वने रुदन्ती पिकनाददूना। 
विलोकयन्ती विदिशोऽतिभीता कामोदिका कान्तमनुस्मरन्ती॥ 
: (Sangitadarpanah, 11.244) 


(5) पीतांशुका सुकेशी शितिः स्मरन्ती पतिं भयाकुलदूक। 
पिकनादेन विदूना कामोदी कानने रुदती॥ (Ragavibodhah, V.187) 
Beautiful-haired, yellow-attired, singing in Kakali note, distressed at listening to the 
sound of cuckoo, frightened and crying in the forest, beholding in the quarters with timid 
eyes and remembering her beloved consort, is Kamodika. 
9. Bhairava 
(1) सचन्द्रहासं फलकं दधानो 
निबद्धकक्षो दृढबद्धकक्षः। 
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गतीर्विचिन्वन्बहुधा पदातिः 
प्रचण्डरूप: किल भेरवोऽयम्‌॥ (Rasakalpadrumah, VI.5.908) 
Having tied locks, holding the Phalaka with Candrahasa, fully equipped (to attack), 
finding out his way many times, as a padati and looking fierce is Bhairava. 
(2) गड्ढगधरश्चन्द्रकलोत्तमाड़े भुजड़मव्यूहविभूषिताड़ः:। 
शुभ्राम्बर: शूलविभूतिधारी स भैरवाख्यो जयति प्रकामम्‌॥ 
(Rasakaumudi, II. 104) 


(3) गङ्गाधरः शशिकलातिलकस्त्रनेत्रः 


सर्पेविभूषिततनुर्गजकृत्तिवासाः। 
भास्वत्त्रिशूलकर एष नृमुण्डधारी 
शुश्राम्बरो जयति भैरव आदिरागः॥ (Sangitadarpanah, II. 198) 
(4) डमरुत्रिशूलधारी पन्नगहारी सितो लसद्धसित:। 
धृतशशिगड़े$तिजरो$जिनविकटो भैरवोऽसमदृक्‌॥ (Ragavibodhah, V.178) 


Dressed in white attire, holding Ganga on his head and Candrakala on his forehead as 
tilaka, smeared with ashes, wearing elephant skin and human skulls, adorned by 
serpent-ornaments, holding a glittering trident and damaruka in his hands, victorious is the 
three-eyed Bhairava, the first (chief) raga. 


10. Dhanisrih or Dhannasika or Dhanasi 


(1) दूर्वादलश्यामतनुर्मनोज्ञा 
कान्तं लिखन्ती फलके विदग्धा। 
बाला गलल्लोचनवारिबिन्दु- 
निस्यन्दसिक्ता कथिता धनासी॥ (Rasakalpadrumah, ४1.5.943) 
Very skilled, charming and young, dark like the dürvà grass, wet with the stream of 
tears coming out of her eyes due to her love lorn state and painting her beloved consort on 
the canvas, is she called Dhanasi or Dhanasri. 


(2) नीलोत्पलश्यामलमूर्तिरेषा प्रियं लिखन्ती विरहेण युक्ता। 
श्रीखण्डचर्चाविलसत्कुचास्था धन्नासिका भाति मनोज्ञवेषा॥ 
(Rasakaumdi, II.118) 
(3) दूर्वादलश्यामतनुर्मनोज्ञा कान्तं लिखन्ती विरहेण wu 
श्वेते कपोले नयनारविन्दनिष्यन्दनिर्धू (धो) तकुचा धनाश्रीः॥ 
(Sangitadarpanah, lI. 287) 
(4) दूर्वाभनिभा विरहासहा लिखन्ती पटे पतिं रुदन्ती। 
स्नपितकुचा सितगल्ला स्थिरधम्मिला धनाश्रीः॥ (Ragavibodhah, IV. 177) 
Dark complexioned like the blue lotuses or the green dürva grass, her face and bosom 
smeared with Srrkhanda, painting her beloved consort on the canvas with tears coming out 
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of her lotus-like eyes and sprinkling her breasts due to her unbearable love lorn state, 
dressed in attractive attire is Dhannasika or Dhanasrih. 


1 


1. Kedara or Desapala 


अयमेव केदार इति केषाञ्चिन्मते। यथा- 


(1) चिरप्रवासी जलदावलोका- 
द्विचिन्तयन्नीलसरोरुहाक्षीम्‌। 
कामी युवा गीतकलाभिलाषी 
केदाररागस्तरुणोऽरुणाभः॥ (Rasakalpadrumah, V1.5.968) 


Dwelling abroad for long, gazing at the colours and remembering zealously his beloved 


blue lotus-eyed darling, red complexioned, young, juvenile and libidinous, and an ardent 
lover of the art of music, is the raga Kedara. 


(2) गङ्गाधरः सुन्दरचन्द्रमौलिर्भुजङ्गमोद्‌भासुरयज्ञसूत्रः। 
ध्याने निविष्टो धृतयोगपीठः केदाररागो जटिलो femi 
(Rasakaumudi, 11.146) 
(3) Wet दधानः सितचन्द्रमौलिर्नागोत्तरीयो धृतयोगपीठः। 
गङ्गाधरो ध्याननिमग्नचित्तः केदाररागः कथितस्तपस्वी॥ 
(Sanigitadarpanah, 11.237) 
(4) जटिलोऽहियोगपट्टः सविधुशकलमौलिरुल्लसद्‌ भसित:। 
गड़गधरस्तपस्वी ध्यानरतोऽतीव केदार:॥ (Ragavibodhah, V.208) 


Holding the Ganga on his head and beautiful Candrakala on his forehead, adored by 


glittering serpent-yajna-sutra (or wearing serpent-uttariya) and observing dhyana on the 
Yogapitha, does shine the matted-locked ascetic, the Kedara raga. 


Going minutely through the iconographic descriptions of the aforesaid eleven ragas and 


raginis, we come to the following conclusion : 


1. 


> 


These descriptions present before our eyes the complete nadatma or the deific form of 
the concerned raga or ràginr. 


. There is more verbal similarity in the verses of Rasakaumudi, Sangitadarpana, 


Ragakalpadruma and Sivatattvaratnakara.'° 


. In the verses of Ragavibodha, there is more ideological similarity and scanty verbal 


similarity due to employment of a different metre 


All the verses of iconographic description are masterpieces of literary art. A critical as 
well as comparative appraisal of these works is the need of the day. 


While writing all these word pictures, Srikantha is indebted to his Guru Pundarika 
Vitthala, Damodara to Srikantha; and Somanatha to Srikantha and Damodara. Basava 
Bhüpala is indebted to all his predecessors. 
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6. Our Jagannatha Misra has gone elaborately through and fully utilized all the works 
present before him. Taking content material and many times similar vocabulary too, he 
has presented his verses which have resemblance with one or the other work of his 
predecessors. Thus, he has followed all his predecessors and is indebted to all of them 
although he has his own contribution too. It would be praiseworthy if researches are 
carried out on the contribution of Jagannatha Misra to different Sastras, particularly 
musicology. A detailed comparative study of the iconographic description of the sixty 
two ragas and raginis presented by Jagannatha Misra will definitely open new vistas 
for future researchers. 
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संस्कृत गद्य साहित्य एवं नृत्य 


सुषमा गुप्ता 


साहित्य किसी देश को राष्ट्रीय संस्कृति तथा सामाजिक भावनाओं का प्रतीक होता है। संस्कृत साहित्य भारत 
का राष्ट्रीय गौरव हे। संस्कृत साहित्य हमारी संस्कृति का निर्मल दर्पण है जिसमें हमें अपने गौरवमय अतीत की झांकी 
देखने को मिलती हे। साहित्य परा तथा अपरा विद्याओं का महनीय कोष है। प्राचीनता की दृष्टि से यह अद्वितीय है। 
व्यापकता की दृष्टि से यह सर्वांगीण है। इसमें पुरुषार्थ चतुष्टय का सांगोपांग विवेचन किया गया है। 


प्राचीनकाल से ही नृत्य संस्कृत साहित्यिक ग्रन्थो से अविच्छिन्न रूप से जुडा रहा हे। इसका प्रमुख कारण यह 
हो सकता हे कि इन्हीं माध्यमो से तत्तत्कालीन नृत्यकला आने वाले युगों तक किसी न किसी रूप मे सुरक्षित रह 
सकती थी क्योंकि इससे हमें सूचना मिलती है कि काल विशेष में नृत्य का तत्कालीन जीवन में क्या स्थान था। उस 
काल के लोगों के मनोविनोद के लिए नृत्यकला का किस तरह उपयोग होता था तथा उस समय नृत्यकला ने कितना 
प्रचार एवं प्रसार पाया जाता था। 


साहित्यिक ग्रन्थों में मुख्य रूप से तीन तरह के ग्रन्थ आते हैं : नाटकीय, काव्य (पद्य साहित्यिक) तथा गद्य 
साहित्यिक ग्रन्थ। इन सभी विधाओं में नृत्य का वर्णन प्रचुर मात्रा में पाया जाता है। प्रस्तुत शोध पत्र में “संस्कृत-गद्य 
साहित्य में नृत्य” विषय को वर्णित किया गया है। 


संस्कृत साहित्य में पद्य की अपेक्षा गद्य को कम स्थान मिला है। इसका मुख्य कारण हो सकता है कि भारत 
में प्राचीन काल में ग्रन्थों को कण्ठस्थ करने की मान्य परम्परा थी। वही सर्वमान्य विद्वान्‌ माना जाता था और समाज 
में उसी को प्रतिष्ठा मिल पाती थी जिसे सर्वाधिक ग्रन्थ कण्ठस्थ होते थे और जो गंगा के प्रवाह के समान अनेक 
ग्रन्थों को मौखिक रूप से श्रवण कराने में सक्षम होता था। गद्य की अपेक्षा पद्य कण्ठस्थ करने में अधिक सुविधापूर्ण 
है अत: तत्कालीन प्राय: सभी चिन्तकों, मनीषियो किंवा विचारकों का ध्यान गद्य की अपेक्षा पद्य की ओर अधिक 
रहा। फलतः पद्य काव्य का प्रचुर परिणाम में निर्माण हुआ। किन्तु इसका यह तात्पर्य कदापि नहीं हे कि गद्य का सर्वथा 
महत्त्व ही नहीं रहा। गद्य अपने ढंग की महत्त्वपूर्ण विधा रही है। जब-जब पद्य के द्वारा अपना अभिप्राय स्पष्ट करने 
में विद्वततन असमर्थ हुये उन्हें गद्य की शरण लेनी पड़ी। टीका एवं भाष्य इसके उदाहरण हैं। वस्तुतः किसी वस्तु की 
विवेचना करने के लिये गद्य की महती आवश्यकता होती है। इसी आवश्यकता ने संस्कृत में गद्य को जन्म दिया एवं 
इसके प्रवाह को कायम रखा। परन्तु संस्कृत के गद्य साहित्य के प्रारम्भिक ग्रन्थ हमें उपलब्ध नहीं होते। इस कोटि 
के गद्य का सर्वप्रथम दर्शन दण्डी, सुबन्धु एवं बाण की कृतियों में होता है, वह भी अपने परिपुष्ट रूप में। उनके 
पूर्वाचार्यो के विषय में हमें नहीं के बराबर जानकारी है, पर इतना तो सिद्ध है कि इन गद्याचायों से बहुत पहले ही 
इस प्रकार की काव्य गद्य शेली का शताब्दियों तक अभ्यास किया जाता रहा होगा। कात्यायन ने आख्यायिकाओं का 
बहुवचन में उल्लेख किया है। पतञ्जलि ने आख्यायिकाओं के उदाहरण में 'वासवदत्ता', 'सुमनोत्तरा' ओर 'भेमरथी' 
का नाम निर्देश किया हे। भोज ने अपने श्रृंगार-प्रकाश में 'मनोवती' और “सातकर्मीहरण' नामक रचनाओं की ओर 
संकेत किया है। दण्डी ने भी “मनोवती' की प्रशंसा की है। हाल (78 ई.) के राजकवि श्रीपालित ने 'तसङ्गवती' कथा 


लिखी। रामिल-सौमिल्ल ने 'शूद्रक-कथा' की रचना कौ। 'हर्षचरित' में बाण ने 'भट्टार-हरिश्चद्ध' से मनोहारी ए | 
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प्रसन्न गद्य की प्रशंसा की हे। यद्यपि इन कृतियो ओर लेखकों के बारे में हमारी विशेष जानकारी नहीं हे तथापि इन 
नामोल्लेखों से इतना तो प्रमाणित हो ही जाता हे कि दण्डी, सुबन्धु तथा बाण के लगभग एक सहस्र वर्ष पहले से 
गद्य-साहित्य का सृजन किया जाता रहा होगा। हो सकता हे, ये गद्य काव्य अन्य उत्कृष्ट गद्य काव्यों की रचना हो 
जाने के बाद में जनता द्वारा उपेक्षित होकर भुला दिये गये हों। गद्य-साहित्य की श्रंखला में दण्डी विरचित 
“दशकुमारचरित' का प्रथम स्थान, सुबन्ध विरचित 'वासवदत्ता' का दूसरा स्थान एवं बाण विरचित ' हर्षचरित' एवं 
*कादम्बरी' का तीसरा तथा चोथा स्थान हे। 


संस्कृत के विशाल वाङ्मय का अध्ययन करने से ज्ञात होता हे कि वैदिक काल से लेकर अब तक के सभी 
युगों की प्रतिनिधि रचनाओं पर नृत्यकला ने अपनी छाप अंकित की हे। साहित्य की एक महत्त्वपूर्ण एवं स्वतन्त्र विधा 
होने के साथ ही अपनी लोकप्रियता एवं महत्ता का उदाहरण प्रस्तुत किया हे। संस्कृत गद्य ग्रन्थों में जहाँ नृत्यकला 
कौ व्यापकता का ज्ञान होता हे वहीं यह भी पता चलता हे कि प्रयोग रूप में व्यावहारिक दृष्टि से इसकी कितनी 
अधिक उपयोगिता रही? युग-युगो में साहित्य-सृजन और लोकानुरंजन का माध्यम बनकर लोकमानस में सदा ही नृत्य 
का सम्बन्ध बना रहा तथा साहित्य और समाज दोनो को उससे प्रेरणा मिलती रही। 

संस्कृत नाटकों एवं काव्यों की ही भांति संस्कृत गद्य ग्रन्थों में भी नृत्यपरक सामग्री उपलब्ध होती है। इन ग्रन्थों 
से हमें तत्कालीन समाज में प्रचलित अनेक प्रकार की नृत्य विधाओं का पता चलता हे तथा यह भी ज्ञात होता हे 
कि नृत्य केवल राजदरबार में ही मनोरंजन का साधन नहीं था अपितु हर कोई इसका आनन्द ले सकता था। नृत्य 
विद्यालयों में नृत्य की शिक्षा दिये जाने के वर्णन भी इन ग्रन्थों में उपलब्ध होते हैं। साथ ही पुत्र-जन्मोत्सवों पर नृत्य 
आयोजनों के विवरण दृष्टिगोचर होते हैं। 
जन्मोत्सवों पर नृत्य 

कादम्बरी में चन्द्रापीड-जन्म-वर्णन के प्रसंग से सूचित होता हे कि चन्द्रापीड का जन्म होने पर नगर में बहुत 
भारी उत्सव मनाया गया था। हजारो मनुष्यों द्वारा कोलाहल किया गया था तथा छोटे-छोटे राजा लोगों, रानिवास को 
सब स्त्रियों, नगर के रहने वाले मनुष्यों, राजपुरुषों, वेश्याओं एवं बालकों तथा वृद्धगणों के साथ समस्त प्रजावर्ग ने 
आनन्द से परिपूर्ण होकर नृत्य किया था।' वैशम्पायन के जन्मोत्सव पर भी वेश्याओं, गूंगों, कूबड़ों, किरातों, बौनों और 
मूर्खो ने उद्धत नृत्य किये थे। स्त्रियों ने वीणा, वंशी, मृदंग कांसा और मंजीरों के लय के अनुसार नृत्य एवं अस्पष्ट 
और मधुर गान किये थे। आन्नदमग्न होने से मदमत्त होकर उन्होंने वाच्य-अवाच्य कथायें भी को थीं तथा नृत्य, गीत 
एवं क्रोडा का आन्नद भी लिया था। 

राजा का परिजन वर्ग भी इस उत्सव में सम्मिलित होता था। भेरी, मृदंग, ढोल और नगाड़ों के अत्यन्त ताडन 
से निकलने वाले शब्दों तथा बड़े-बड़े ढोलों और शंखों के शब्दों से वे अत्यन्त प्रसन्न होते हुए अपने चरणों के प्रहार 
से (नृत्य से) पृथ्वी को विदीर्ण कर रहे थे। राजा के पीछे-पीछे चलने वाले चारणों ने भी नृत्य, मुखवाद्य तथा गाना 
बजाना किया था! 

हर्षचरित के अनुसार भी पुत्र जन्म के अवसर पर समस्त प्रजा नृत्य संगीत से मनोरंजन किया करती थी। जब 
राजा प्रभाकरवर्धन तथा रानी यशोवती के घर क्रमश: राज्यवर्धन तथा हर्षवर्धन का जन्म हुआ तो उनके उत्पन्न होने 
की खुशी में सारी प्रजा नाचने लग गई। असंख्य शंखो की आवाज़ चारों ओर भर गई। सैकड़ों पटहों की कड्कड़ाहट 
गूँज गई। भुवन में भैरियों का गंभीर नाद भर गया तथा आनन्द से सारा संसार उन्मत्त होकर मनोहर लगने लगा। 
राज्यवर्धन के जन्म का उत्सव महीने भर धूम-धाम से मनाया गया। हर्षवर्धन के उत्पन्न होने पर मंगलतूर्यो के शब्द 
दिशाओं में गूँज उठे एवं बूढ़ी धात्रियाँ नाचने लगीं। वेश्याओं और कुलवधुओं ने मिलकर नाच किया क्योंकि राजकुलं 
के नियम समाप्त कर दिये गये थे। मालिक और नौकर में कोई भेद-भाव न रहने के कारण बाल-वृद्ध सब एक हो 
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गये. सब लोक बेरोक-टोक महल में प्रवेश करने लगे। शिविर में रहने वाले लोग भी नाचे। 

बाण कहते हें कि सामन्तों की स्त्रियों ने राजकुल में आकर अपने मणिनूपुरों की आवाज से दिशाओं को मुखरित 
करते हुए नृत्य किया। शर्मालु कुलपुत्र नृत्य न जानते हुए भी राजा के प्रेम से नाचने लगे। शराब में मस्त दासियाँ 
गणिकाओं की नकल करके नाचीं, दास गालियाँ बकने लगे, रानियाँ नृत्य में अनभिज्ञ होते हुए भी अन्तःपुर के 
प्रतिहारियों को जबरदस्ती दासियों के साथ नचाने लगीं। भंवरियों के समान रास मण्डलियां बन गईं। हजारों नवयुवकों 
ने ताल के साथ इतना नृत्य किया कि पृथ्वी उनके चरण प्रहारों को सहने में असमर्थ हो गई। गणिकाएँ वीणा, तम्बूरे 
और मृदंग इत्यादि के साथ नाचने लगीं और अपने प्रेमियों के सुखद रासपद गाने लगीं। राजमहिषियाँ भी नृत्य में कद 
पडीं। चारों ओर नाचती हुई स्त्रियों के गिरते हुए आलते (एक प्रकार का सौन्दर्य प्रसाधन) से पृथ्वी रागमयी की तरह 
लाल हो गयी। कुछ लोग कुटनियो के संग नाचने लगे। कुम्भदासियाँ तपस्वियो से भेंटने लगीं। नाचने को इच्छा से 
मुनियों के मन भी मचल पडे। राजा ने अपना सब कुछ लुटा दिया तथा कुबेर के खजानों की भांति धनराशियों को 
लोगों ने लूट लिया।' 


राजकुमार-राजकुमारियों के नृत्य 


~ 


कादम्बरी से ज्ञात होता हे कि राजकुमार चन्द्रापीड ने सभी शास्त्रों, wel, संगीत-वाद्यो तथा अन्य समस्त 
विद्याओं एवं कलाओं के साथ-साथ नृत्य में भी अत्यन्त निपुणता प्राप्त की थी। महाश्वेता एवं कादम्बरी दोनों ने 
नृत्य-गीतादि कलाओं में एक साथ शिक्षा ग्रहण की थी। राजकुमारी राज्यश्री भी नृत्य-गीतादि कलाओं में निपुण थी। 
सुहय देश की राजकुमारी कन्दुकावती नृत्य-विशेष की ज्ञाता थी जिसका नाम 'कन्दुकक्रोडा' था 


> —— - a 


नृत्य विद्यालय li 


“कादम्बरी '' के अनुसार राजकुमार चन्द्रापीड को शिक्षा दिलवाने के लिए राजा ने राजधानी के बाहर शिप्रा नदी | 
के किनारे आधा कोस लम्बा एक विद्या मन्दिर बनवाया था जहाँ राजकुमार को अन्य शिक्षाओं के साथ संगीत- | 
अभिनय आदि की शिक्षा भी दी गयी थी j 


मन्दिरों में नृत्य 

देवताओं को नृत्य के द्वारा सन्तुष्ट करने का आयोजन दशकुमारचरित में मिलता है। इसके अनुसार विन्ध्यवासिनी 
देवी प्रतिमास के कृत्तिका नक्षत्र में किसी कुमारी के कन्दुक नृत्य के द्वारा प्रसन्न होकर उसके लिये योग्य वर को | | 
प्राप्ति करा सकती थी। इसीलिए राजकुमारी कन्दुकावती विन्ध्यवासिनी देवी की आराधना कन्दुक विहार से करती थी। t 
कन्दुक विहार के साथ नृत्य करते हुए शरीर के सभी अंगों का व्यायाम हो जाता था $ 


'' दशकुमारचरित'' से ज्ञात होता है कि राजकुमारी कन्दुकावती को देवी ने स्वप्नादेश दिया था कि प्रत्येक महीने 
के तीसरे दिन मंदिर में जाकर गेंद खेलते हुए वह नृत्य-कला का प्रदर्शन करे। राजकुमारी के इस नृत्य को देखने के 
लिए मंदिर में भारी भीड़ लग जाती थी। ''दशकुमारचरित A” ही एक अन्य स्थल पर वाराणसी के प्रमदवन में काम 

| पूजा के लिए निकली हुई राजकुमारी अवन्तिसुन्दरी का अपनी सखियों के साथ मनोविनोद करने का उल्लेख है कि 
नगर के समीप उपवन में जाकर एक किशोर आम की छाया में रोली, चन्दन, फल, फूल, हल्दी, अक्षत तथा 
चीनदेशीय रेशमी वस्त्रों के द्वारा सुगन्धित द्रव्यों के सहित विधिवत्‌ आनन्त के साथ कामदेव का पूजन किया और 
क्रीड़ा करने लगी। उसके साथ नगर की स्त्रियाँ भी थी . 
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विटों-चरणो तथा वेश्याओं के नृत्य 

वासवदत्ता से विटों द्वारा किये गये चर्चरी-नृत्य की सूचना मिलती है। वसन्त-ऋतु के समय जब सब तरफ 
विदूषकों के अश्लील गान हो रहे थे तो उन गीतों को सुनने में उत्सुक विटों ने चर्चरी नामक ताल लगाना प्रारम्भ 
किया, जिसे सुनकर अनेक पथिक मूच्छित हो रहे थे। चर्चरी नृत्य के विषय में भी ' संस्कृत नाटक साहित्य में qur 
के अन्तर्गत विस्तार से चर्चा की गयी एवं कहा गया हे कि चर्चरी एक प्रकार की गाना गाने और नाचने वालों की 
मण्डली होती है जिसमें नर्तक-नर्तकियां क्रम से प्रवेश करते एवं निकलते रहते हैं। उत्तर भारत के कुमाऊ प्रदेश में 
चर्चरी नृत्य आज भी सुरक्षित है, जहां इसे 'चांचरी' कह कर पुकारा जाता है।* 

चन्द्रापीड एवं वैशम्पायन के जन्मोत्सव पर नृत्य करने वालों में चारणों ने भी नृत्य-संगीत का आनन्द लिया था 
या नृत्य करने वालों में चारण भी सम्मिलित थे। चन्द्रापीड एवं वैशम्पायन के जन्मोत्सव पर वेश्याओं ने भी नृत्य किया 
था जो युवती तथा सविलास गामिनी थीं। हर्षवधन के जन्मोत्सव पर भी वेश्याओं ने नृत्य में भाग लिया था। वह कहीं 
पर कुलयुवतियों के साथ मिलकर नृत्य करती थीं। स्थान-स्थान पर विलासिनी स्त्रियां अर्थात्‌ वेश्याएं आलिंगयक 
नामक मृदंग, वंशी, झांझ, तन्त्री, अलाबुकी, वीणा, कास्यकोसी आदि संगीत-वाद्यों के साथ नृत्य करने लगीं और 
अपने प्रेमियों के सुखद रासकगीत गाने लगीं। उनके सिर पर गजरे और कानों में फूल के झूमर थे। ललाट पर चन्दन 
तिलक तथा नितम्बों पर कुरंटक पुष्प की मालाएं लटकती थीं। उनके शरीर पर केसर तथा चेहरों पर सिन्दूर बिन्दु 
लगे थे। सुगन्धि से वे महमहा रही थीं ओर लोगों पर मालाएं उछाल रही sf 


सामान्य लोगों द्वारा नृत्य 

कादम्बरी तथा हर्षचरित के नृत्य-प्रसंगों से ज्ञात होता हे कि सामान्य लोग भी नृत्य संगीत के जानकार होते थे। 
“हर्षचरित'' के प्रथम-उच्छवास में वर्णित है कि सरस्वती से उत्पन्न पुत्र सारस्वत ने उसे पालने वाली मुनिकन्या से 
उत्पन्न पुत्र वत्स का विवाह करवाकर स्वयं वन को गमन किया। वत्स का जो वंश चला उसमें उत्पन्न होने वाले 
लोग बहुत गुणवान थे। उस वंश से वात्स्यायन नामक असाधारण ब्राह्मण उत्पन्न हुए। वे किसी भी प्रकार के दोष से 
रहित, प्रसन्न स्वभाव वाले, स्थिर बुद्धि वाले, अनुकूल मित्रों वाले, कवि वक्ता तथा मत्सर रहित एवं मिलने-जुलने 
में कुशल होने के साथ ही नृत्य, गीत और वाद्य से बाहर नहीं थे अर्थात्‌ उन्हें नृत्य-संगीत का भी ज्ञान था। हर्षवर्धन 
क जन्मोत्सव पर नृत्य करने वालों में अन्य लोगों के साथ यानी वेश्याओं के साथ-साथ सारी प्रजा यथा बूढ़ी धात्रियां, 
कुलवधुयें, सामन्तों की स्त्रियां, कुलपुत्र, नौोकर-चाकर, पतिहारी दासियां, हजारों नवयुवक, राजमहिषियां, बूढी स्त्रियां 
तथा युवतियां, बड़े-बूढ़े और मुनियों तक सारी प्रजा नृत्य करती थी। राज्यवर्धन-जन्मोत्सव पर भी सारे नगर वासियों 
ने नृत्य किया था।'? 

इसी प्रकार '“कादम्बरी'' के अनुसार चन्द्रापीड एवं वैशम्पायन के जन्मोत्सव पर नगर निवासियों ने owed तक 
धूमधाम से उत्सव मनाया था तथा छोटे-छोटे राजाओं रनिवास को सब स्त्रियां, नगर के रहने वाले मनुष्य, राजपुरुष 
लोग, सब नौजवान, वेश्याएं, बालक, वृद्धाण के साथ-साथ ग्वालबाल से लेकर समस्त प्रजावर्ग आनन्द से परिपूर्ण 
हुआ उन्मत्त की तरह नृत्य करता था। अन्य वर्ग भी यथा गूंगे, कुबडे, बहरे, किरात, an मूर्ख उद्धत-नृत्य से आनन्द 
लेते थे तथा स्त्रियां वीणा, वंशी, मृदंग, कांसा और मंजीरों के लय के साथ नृत्य करती थीं।'' 


कन्दुक क्रीड़ा नृत्य 

'। द्शकुमारचरित'' के छठे उच्छ्वास में कन्दुकौत्सव का बड़ा ही सजीव चित्रण हुआ है। चित्रगुप्त ने ताम्रलिपि 
के बाहर के बगीचे में एक बड़ा उत्सव देखा। एक बीन बजाते हुए युवक ने उसे बताया कि विन्ध्यवासिनी के प्रसाद 
से सुह्यपति तुरंगधन्वा को एक पुत्र और एक कन्या हुई। देवी ने कन्या को प्रति मास कृत्तिका-नक्षत्र में अच्छे वर 
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की प्राप्ति के लिए देवी को प्रसन्न करने के लिए कन्दुक-नृत्य का आदेश दिया! मित्रगुप्त ने इतने में कन्दुकावती 
को आते देखा। उसने भगवती को नमस्कार करके कन्दुक को हाथ में लेकर जमीन पर फेंका जब वह जरा ऊपर 
उठा तो उसने अंगुलियां पसारकर और अंगूठा मोड़कर हाथ से उसको थपकी देकर हाथ के पृष्ठ भाग से उसे ऊपर 
उछाला और फिर उसे छोड़ दिया। मध्य, विलम्बित और द्रुत लय में धीमे-धीमे गेंद wed हुए उसने चूर्णपद 
दिखलाया। गेंद के शिथिल होने पर उसने उसे जोरों से मारकर फिर उछाला और फिर चक्कर काट कर [विपर्ययेण] 
उसे शांत हो जाने दिया। फिर उसे बगंल और तिरछाई में बाएं और दाहिने हाथ से मारते हुए चिडियो की तरह उसे 
उड़ाया। ऊपर उठकर नीचे गिरने पर पकड़ने में उसने गतिमार्ग दिखलाया। फिर उसे चारों ओर घुमाकर वापिस mé 
इस तरह अनेक भांति से खेलते हुए उसे दर्शकों की प्रशंसा स्वीकार की तथा उसने मित्रगुप्त की ओर देखा और फिर 
खेलने लगी। गेंद के जोर से फिरने से वह चक्कर काटती थी। उसने पञ्चबिन्दु [पंचावर्त प्रसार] दिखलाया और 
वरदमुतान गोमूत्रिका में चक्कर काटा। उसके आभरण झंकार रहे थे, उसके होठों पर मुस्कान थी, कन्थो पर लहराते 
बालों को वह संभाल रही थी, मेखला रव कर रही थी, नितंबों से लगा उज्जवल अंशुक फड्फड़ा रहा था। बाहे 
सिकोड और पसार कर वह गेंद को ठोंक रही थी, उसके बाहुपाश मुडे हुए थे, ऊपर उठाए हुए बाल त्रिक पर लहरा 
रहे थे। उसके कर्णपूर और कनकपत्र खेल की शीघ्रता में गिर रहे S वह बार-बार हाथ पैर उठाकर कदुक को 
भीतर-बाहर फेंक रही थी, अवनमन और उन्नमन से उसकी कमर कभी दिखलाई देती थी कभी नहीं, अवपतन और 
उत्पतन से मोती की E अव्यवस्थित हो रही थी, पसीने की gel से पत्रभंग मिट रहा था और कर्णावतंस सूख रहे 
थे। स्तनतट से हटे अंशुक को संभालने के लिए एक हाथ लगाए, बैठती, उठती, आंखें खोलती, बन्द करती 
कन्दुकावती खेल रही थी। खेल समाप्त होने पर देवी की बन्दना करके अपनी सखियों के साथ वह पुर को लौट गई। 


कन्दुक-क्रीडा के इस वर्णन से ज्ञात होता है कि इसमें कन्दुक को कामदेव की भांति ग्रहण करके भूमि पर 
गिराया जाता था। हथेली से मारकर तथा हस्तपृष्ठ से ऊपर उडाकर गिरते समय आकाश में ही उसे पकड़ लिय जाता 
था। पहले धीरे-धीरे फिर शीघ्रता से हथेली से हथेली से मारते हुए उसकी गति के साथ कुमारी स्वयं नाचती थी। 
यदि गेंद नीचे ही रहने लगता तो सबल प्रहार से ऊपर जाता था, फिर उसकी गति मन्द की जाती थी। क्रम से एक 
बार बायें फिर दायें हाथ से मारकर चिड़िया की भांति उसे उड़ाया जाता था। उत्यधिक ऊंचाई पर गेंद के उड्‌ जाने 
पर उसके गिरने पर मारकर दशपद का चक्रमण किया जाता था। सभी दिशाओं में गेंद का चक्कर कराया जाता था। 
गेंद की क्रीड़ा में विविध प्रकार के करण, मण्डल, भ्रमण, पंच बिन्दु प्रसारण, गोमूत्रिका प्रचार आदि नृत्त की 
प्रक्रियाओं में भूषण-मणि आदि के रणित के साथ ही पादचार होता था। गेंद को मारते समय भुजलता आकुचित, प्रसृत 
तथा वेल्लित होती थी, हाथ और पैर बार-बार फेंके जाते थे तथा शरीर के अन्य अंगों में मनोरम भंगिमा दृष्टिगोचर 
होती थी। कन्दुक नृत्त रंगपीठ में सम्पादित होता था। 


इस प्रकार हम तत्कालीन नृत्य विशेष अर्थात्‌ कम्दुक-क्रीडा-नृत्य से भी परिचित होते हैं जिसे बड़ी तल्लीनता 
से कुमारियों द्वारा देवी को प्रसन्न करने हेतु किया जाता था ताकि वह उचित वर प्राप्त कर सके। राजकुमारी का 
कन्दुक-नृत्य देखने के लिए मंदिर में भारी भीड़ लग जाती थी। इसलिये उस समारोह का नाम कदुकोत्सव पड़ा। इन 
सभी नृत्य वर्णनों एवं नृत्य उल्लेखों के अतिरिक्त कादम्बरी में और भी नृत्योल्लेख हुए हैं। इसके आरम्भ में ही विदिशा 
नामक नगरी के राजा शूद्रक के महल में एक चाण्डाल कन्या पिंजडे में बड़े अद्भूत सुग्गे को लेकर आती है। वह 
सुग्गा अन्य गुणों से युक्त होने के साथ ही कुशल विदूषक, वीणा, वेणु और मुरज आदि वाद्यों के सुनने का रसिक 
तथा नृत्य प्रयोगों के देखने में अत्यन्त चाव रखने वाला भी am? 

इस प्रकार संस्कृत गद्य साहित्यिक ग्रन्थों में उपलब्ध नृत्य वर्णनों एवं उल्लेखो से विदित होता है कि तत्कालीन 
समाज में नृत्य आमोद-प्रमोद का मुख्य साधन था। जहां राजकुमार-राजकुमारियां नृत्य-संगीत इत्यादि कलाओं में 
पारंगत होते थे, वहीं सामान्य जनता भी इन नृत्य-संगीत-कलाओं में रूचि रखती थी। पुत्र-जन्मोत्सवों पर विशेष * 
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से नृत्य के आयोजन किये जाते थे। समाज के प्राय: सभी वर्ग इस कला से परिचित थे wa कन्याओं की वर प्राप्ति 
हेतु भगवती की आराधना में नृत्य कला का सर्वश्रेष्ठ स्थान था। एक ओर मन्दिरों में नृत्य करने की प्रथा विद्यमान 
थी तो दूसरी ओर नृत्य के लिए विद्यालयों का भी निर्माण होता था जहां विशेष रूप से नृत्य को शिक्षा दी जाती थी। 
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Concern for Natural Resources and the 
Environment as Reflected in the Early Texts 


Meera Chakravorty 


Ancient texts contain many areas related to philosophy of life no doubt, but with an 
inclination to test their philosophy by practice. Today, we find a terrifying account of the 
rapid devastations of the Earth’s natural resources and impassioned plea for social change. 
Environment is an issue today. But, accounts in the ancient texts reveal that giving a clarion 
call to people to protect environment was not really necessary. People dealt with environment 
as part of an understanding of their own being and existence. 


Much faith is expressed in achieving a more efficient, use of natural resources, obtaining 
greater output for development. While today’s concept of development has created problems 
of paramount importance, it has also created an awareness that would help us to reconsider 
the whole issue of development. This is the threshold. To re-construct the idea of development 
we have to carry out our own investigations into the ancient texts. One may find some of 
these texts as outspoken, proving at the same time interesting details. Combined with a 
rationale, they compel us with reasons to reflect on and to redefine the concept of development, 
which is not just a dominant economic progress. 


Historically, Kautilya’s Arthasastra belongs to Mauryan period. The readings in this 
text show us that in their own way people could take many initiatives to create an environment 
friendly society. The stern truth people had realised was that the agriculture was the best 
stimuli to activate the economic mechanism and the environmental development of the state. 
The ancient policy makers came to the decision as a result of a long and investigative 
observations. The environmental resources, they realised, cannot be replaced by any means. 
Any economy, they knew was impossible without a sound resource and the goodwill and 
co-operation of the people. Therefore, both philosophy and language developed for such an 
approach, with respect to the relation between economic growth, development and 
environment, influenced the behaviour, and perception of people so effectively as to permeate 
their everyday life. The language used in these texts was not merely to denote adjectives, 
but generated a conviction of a lifetime. The concept of Prakrti is one example from the 
Sarnkhya school of philosophy, where Prakrti is seen as the very life and growth and 
existence and not viewed as an ideological entity. By Prakrti the Nature as something 
external, staying out somewhere is not meant. On the contrary, it meant a holistic existence, 
This was a symbolic recognition of peoples' growing knowledge, that the reality of existence 


cannot be compartmentalised, as matter and mind, or as subject and object. Yet, the later — 


generations perceived it as a dichotomy that could not be resolved 
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Earth, water, air, light (fire), and space, the seemingly external elements are the very 
resources from which life emerge. Therefore, in the ancient texts, these are named as 
*Paficamababhütas', or the five gross elements, and the body is called Paficabhoutika or 
made out of the five elements. This is the most interesting fact about Prakrti, that discussions 
almost always concentrate on the arguments that are expressed around it, while leaving 
itself, and its direct or subliminal influence untouched. One may note that the earth, air, fire, 
water and space are the very resources which are responsible for the environmental balance, 
and people were committed to take care of these resources. 


There are many instances to show that often the state and the people jointly committed 
themselves to take all possible measures to remove any threat of degradation of land or 
water resources. The best land is referred to as ‘adevamatfka’, not dependent on the god of 
rain, implying, plenty of natural resources of water, like rivers lakes, etc.! When these are 
insufficient or lacking, irrigation becomes necessary. Hence, ‘setubandhana’, or irrigation- 
works form an important activity of the state. The word setu refers primarily to the 
embankment or dam which is built for holding water. Two types of setu are distinguished- 
the sahodaka setu and the aharyo-daka setu.? The former appears to refer to tanks, wells etc., 
which are fed by natural springs of water, while the latter seems to imply the storing of 
water in reservoirs by means of embankments. Of the two, the former is declared to be 
preferable to the latter? 


Though irrigation is looked upon as a state activity, privately owned irrigation tanks are 
thought of. There is, for example, the rule that the ownership of a tank is lost if it is not 
used for five years, except in times of distress, a person is free to sell or mortgage his tank.‘ 
At the time of new settlements, it is recommended, that co-operative effort should be 
encouraged to get new water-works built, requiring members if necessary, to contribute their 
share of labour and expenses.? 


In connection with the setup built in new settlements, it is laid down that their by-products 
such as fish, vegetables etc. belong to the state. This is evidently, because land there belongs 
to the state. It may be presumed that in the case of private setus, such by-products, would 
belong to their owners. Land which cannot be used for agriculture because it is unsuited 
for, is called *bhümicchidra' a weakness in the land. It is to be used either for pastures or 
forests. Two kinds of forests are distinguished, the dravyavana, for various kinds of forest 
produce and the hastivana, as a sanctuary for elephants, for the purposes of war. The 
principal produce of the dravyavana, appear to be timber and wood of all kinds as well as 
base metals like iron, copper, lead etc. It is laid down that a separate forest should, be 
planted for each different type of produce." In fact, it is suggested that entirely new forests 
are to be planted when a new state is carved out of unoccupied territory. 


The economic health of the country is directly connected to environmental degradation. 
Resource losses can deepen poverty and poverty in turn can make it difficult to restore the 
agriculture and other resources. If the resource challenges are not met with, the economie 
and social stresses that arise can lead to political instability, that may ultimately jeopardise 
the economic and political interests of the country. Therefore, the texts mention that it 1s 
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very pertinent for the state to constantly, collect statistics by a host of officers from the 
village level upwards because of the dependence of agriculture, on rain. 


Though the policy makers of ancient India, did not call it an Environmental policy, 
their setting of targets for environmental quality relate to positive aspects of environment. 
It was determined through the political process, as evident in the king's duty. He was to see 
that various kinds of trees were planted both in the vicinity of the villages and in the forest 
areas." While adopting coherent policies, the political process had to set the dimensions and 
standards within which the economic process also can work; thus, clear instructions were 
given regarding the nurture of trees at different times and seasons,” which will be conducive 
to environmental protection along with preservation, management and sustainability of 
economy leading to development. It was desired that appropriate measures, mechanism and 
incentives, such as charges, liabilities etc. must be devised and made part of tax and price 
systems, since wrong relative pricing could jeopardise sustainability. Therefore, agriculture 
yields was the most important part of the state revenue. 


Providing substantial financial assistance to make way for water resources was also the 
duty of state. Besides, the private sponsors also came forward to help the state in this 
endeavour. '? It was emphasised that facilitating, necessary conditions till the requisite scale, 
is quintessentially a political one, inspite of the fact that ozone depletion and acid rain to 
deforestation were not the problems for the people of ancient past. While it is true that to 
create a sensitivity for taking care of these resources was a part of socio-political process, 


any attempt to pollute these resources was not only considered serious offence but also 
punishable. 


cc ae 
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Probably the strength of the conventional ideology is due to the fact that in the not too । 
distant past, it served as a coherent vehicle for the expression of some spectacular success. 
In one of the Vedic hymns, the worshipper apologizes for having used fire for melting iron 
and other things, and expressing his gratitude that the earth is all the time offering bountiful | 
harvest and resources. Prayers are offered to Agni, Prthivi, Marut (air), Parjanya (rain), and 
Akasa (space). These are nothing but the natural resources responsible for our very existence. 
These prayers represent a language coherent with its historical challenge to overcome the crisis. 


One of the approaches to be watched with interest in these texts is the attempt to relate 
economics with ecology. If development is a concept which combines equity, increasing 
realisation of human potential and ecological balance, then it should be clear that development 
is only partially an economic process. Equity, human potential ecological balance have 
many non-economic aspects and therefore, economy need not be the dominant factor. Having 
arrived at this understanding, it is possible to indicate how the question must have been 
faced at an early time. Ecological awareness was inculcated in children from a very early 
stage in life. In response to this argument an illustration may arbitrarily be chosen from the 
stories of the Upanisads. It tells us about a boy who approaches the teacher for knowledge. 
The teacher in turn tells him to go to the forest to raise hundred sheep and come back to ; 
join the academy only after the task is completed. One may imagine how the boy will hye. ५ 
to interact with the surrounding nature and people all by himself. What would be the ~ ea 

CNN 
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outcome of his own tremendous efforts in this process. And when he goes back to the 
teacher how these experiences, that he has gained may allow him to understand ecology, 
development, and human potential. Development, in this context, be defined by him as the 
sustainable achievement of human capability. And, this definition holds good even today. 


Many such perceptions as above in the ancient texts show us that there were attempts 
to develop critical, discourses to infuse in students a more historically grounded understanding 
of environment. The necessity for a deeper understanding of environmental resources was 
like a pre-requisite for a normal social life. The studenthood was the right stage when he 
had to enter into a relationship, with the teacher whose academy was in the vicinity of the 
forest. This obviously, was a great historic moment when an individual and nature 
interpenetrated each other towards becoming an integrated being. 


Environment is an integral part of any culture. It relates itself to human consciousness 
as also to the concrete world and helps us in understanding the historical and social change 
that occur from time to time. Ancient texts mention that environment contribute to a greater 
self-awareness and we can find vivid dimensions to this. When we look at these analysis we 
find that in many ways, in the past, the people have moved us to the terrain of understanding 
the very meaning, implied in the understanding of the concept of ecology today. They 
asserted their engagements with Nature through an inclusive, and pluralistic approach rather 


than an exclusive and monolithic one. 
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Importance of Vrddha-Samyoga 


S.G. Moghe 


The question often arises whether the association of the young generation with the old 
generation is of any use or value in one's life. What is the importance of the persons 
advanced in age, knowledge, qualities etc. from the point of view of the younger generation. 
When Bana in his Kadambart and particularly in the topic of Sukanasopadesa remarks that 
the young prince puffed up with pride by the possession of a good kingdom, looks upon with 
contempt the advice given by the old people, the point arises as regards the position of the 
aged persons, their classification, praise of the elderly persons, condemnation of the young 
generation for not serving the persons advanced in knowledge, age, qualities, etc. and the 
benefits one gets by constantly serving and consulting the persons grown up in every 
respect. It is in this direction that the discussion is intended to be made in the following 
pages in the light of the Dharma-Sastra literature, Kautiliya Arthasatra and the Mahabharata. 
In this very context, it should not go neglected that the importance of the aged persons has 
not become the centre of the attraction of the scholars who have made the discussion in the 
Dharma-Sastra and Kaufilrya Arthasastra. Hence it is hoped that the discussion in respect 
of the above aspects will not only be important but also instructive. 


I. It would be interesting to note the position adopted by the persons praising the 
association or serving the elderly persons or persons advanced in age, qualities, wisdom etc. 
In the Ramayana, Rama is described” as always serving the elderly persons. This is quite 
clear from the description in the Ramayana II. 2.22b and II.2.29a. (2) In the Mahabharata 
V.52.1Ia, Dhrtarastra states? that Yudhisthira is always found serving the senior-most persons. 
(3) Further, Yudhisthira* is seen as describing Dhrtarastra as having much heard from the 
seniors and also served the aged persons. (4) It is significant to note that Yudhisthira made 
the choice? of a priest who is rich in intellect and age as the proper envoy to be sent to the 
Kurus for finding out the via media in a conflicting situation between the Kauravas and 
Pandavas in respect of a share in the kingdom. (5) Safijaya has given expression to his view$ 
that those persons who are more engaged in carrying out the orders of the seniors in age, 
knowledge etc. do not disregard their own relatives. (6) In the Mahabharata X.2.22-23, 
Asvatthaman expresses his own opinion’ that one who serves the elderly persons and consults 
them every now and then, gets welfare and he also follows their beneficial advice. He 
further adds that the senior-most persons are to be consulted because their opinion is a 
guiding genius and serves as a root for the success of a man in life. (7) The viewpoint of 
Narada is referred to in the Sabhaparva of the Mahabharata. He states’ that the physical 
Suffering is to be removed by taking medicines and regular practices. But the mental agony 


455 


CC-0. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


is to be got rid of by serving the elderly persons. In another context’, Narada expresses the 
view that one should hear the speech of the aged persons on the topics connected with 
Dharma and Artha. (8) It is further significant to note the opinion?’ of the Lord Krsna that 
by serving the elderly persons, even the juniors become kings. In this context, he cites the 
case of Puru, the youngest son of Yayati. Yayati gave his kingdom to Puru, for the simple 
reason that the latter always served him and consulted him. (9) The part played by Vidura!! 
on this aspect of the association with the senior-most persons or aged persons is still more 
important. He points out in the Mahabharata V.62.17 that by serving the aged persons, one 
becomes invulnerable in any situation. He gives an accurate example that by the presence 
of a lion, a forest becomes protected, likewise by the advice of the advanced persons in age, 
one becomes almost invulnerable. In another context in the Mahabharata V.39.60, Vidura 
further adds!” that by serving the aged persons, there is rise in fame, life, glory and strength 
of a person. Here the four-fold benefits of serving the aged persons are recorded by Vidura. 
(10) The Mahabharata XIII.149.11a significantly notes? that by serving the Vrddhas, one 
becomes intelligent. In the Cirakarikopakyanam of the Mahabharata XII.258.72, it is said 
that one should serve the Vrddhas for a long time for the success in life. (11) In the 
Mahabharata V.165.24, Karna gives an expression'^ to his opinion that as per the dictates 
of the Sastra, one should always hear the Vrddhas. He gives a caution that one should not 
listen to the very old Vrddhas who are generally treated (like) children. (12) In the Anusasana 
Parva of the Mahabharata XIII.107.105 Bhisma gives an important piece of advice? to 
Yudhisthira that under any circumstances, one must maintain the aged, relatives, friend and 
pauper. This comes under the category of Posyavargas (persons to be maintained) and it is 
significant to add that in the later Dharma-Sastra!>, this list is found enlarged. The above 
views of the characters of the Mahabharata and some opinions expressed in a scatter manner, 
simply show the importance of the Vrddhas. 


II. It is equally important to note the views of the persons who have blamed the persons 
for not serving the aged persons. (1) In the Mahabharata V.67.9, Gandhari'” is found blaming 
Duryodhana for not serving and consulting the senior persons. She categorically states that 
one who goes beyond or crosses the limitation of the advice of the persons who are grown 
up or advanced in age, knowledge etc. is sure to loss the prosperity and life and he thereby 
makes the other persons as sorrowful. (2) In the Mahabharata V.145.40, Bhisma is found 
blaming the prince Duryodhana and advises him not to doubt the advice of the aged persons 
and give half of the kingdom to the Pandavas. (3) In the Mahabharata III. 146.76-78, 
Hanuman!® 15 found as blaming Bhima for not serving the elderly persons and causing the 
destruction of the forest animals without any sense of discrimination. 


III. We will now come to the discussion of the classification that is suggested by 
Vidura.? He divides the Vrddhas on the grounds of age, Dharma, qualities and rich in 
wealth. Vidura maintains that one should avoid the Dharma Vrddhas, if they are destitute 
of good qualities. This goes to show that he gives preference to the Vrddhas who are rich 
in qualities. In another context of the Mahabharata V.36.20, Vidura suggests that there are 
three types of Vrddhas-the best, middling and worst. For the good success in life, p 
should always serve the best Vrddhas. The midling Vrddhas are to be served, only if the 
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occasion so demands. But he further adds”? that one should never serve the Vrddhas who 
are the worst. He also specifically states that some persons are rich in wealth. 


IV. Coming to the benefits recorded by the commentators of the Manu-Smrti and the 
Kautilrya Arthasastra, it would be proper to draw attention to the Manu-Smrti VII. 38 which 
2 . . 
states?! that one should always serve the persons who are aged or highly advanced in age. 


In his comments on this portion of the Manu-Smrti, Sarvajfianarayana states? that the 
aged persons are to be consulted because they know the past history very well and they have 
the ability to discuss the matter completely that is particularly concerned with the subject 
proper. 

The commentator Govindaraja, however, gives another reason.” He holds that the aged 


persons are to be consulted or served for creating confidence in them. He further adds that 
even the demons consult the aged persons in any complicated matter. 


It should be stated here that the topic of the association of a person particularly a king 
with the Vrddhas has become the subject matter of the Kaufilrya Arthasastra 1.5.11 and 
1.5.16. Kautilya specifically asserts that a prince should have constant association with 
elders in learning for the sake of improving his training, since the training has its root in 
the association with elders in learning. Kautilya further states in clear terms that from 
continuous study, ensues a trained intellect, from intellect comes practical application and 
from practical application results self-possession; such is the efficacy of sciences. In the 
Kautiliya Arthasastra 1.5.11, there occurs the expression ‘Vinaya’ which is taken by Prof. 
R.P. Kangle in the sense of ‘training or discipline’. It must be added here that even Mallinatha, 
the celebrated commentator of the Raghuvarhsa 1.24 takes the word “Vinaya? in the same 
sense. But Dr. P.V. Kane in his History of Dharma-Sastra Vol. III p.52, quotes the view point 
of the Nitivakyamrta, p. 162 that Vinaya means 'an acting with humility towards those who 
excel in Vratas, Vidyas and are aged.’ From the above discussion, it would be proper now 
to draw the legitimate conclusions:— 


(1) The act of serving the elders in knowledge, qualities, etc. is praised by many characters 
of the Mahabharata like Yudhisthra, Dhrtarastra, Vidura, Saijjaya, Kama, Narada, 
Krsna and Asvatthaman. 


(2) The act of non-serving the elders and crossing the advice of the elders is condemned 
by Gandhari, Bhisma, Hanuman. 


(3) Vidura has suggested the classification of the Vrddhas as per qualities, age, knowledge 
and Dharma and also the three types of Vrddhas-best, middling and worst. 


(4) The benefits one gets by consulting the senior in vidyas, knowledge, qualities, may be 
stated as giving rise to intellect, cleverness, knowledge, fame, glory, strength, SUCCESS, 
giving correct knowledge of the past incidents, reliability of the elders in complicated 
matters, correct advice leading to invulnerableness of a person, and cautioning the 
warning in the form of destruction of the nation and oneself and making other persons 
unhappy life-long proper discipline as a source for success and also teaching the principle 
of taking pity even upon the wild animals of the forest. 
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If fine, one may be justified in stating that all these benefits are not mentioned by the 
scholars while dealing with the topic of serving the elders or consulting the elders in 
knowledge for the good or grand success in a complicated life. By rich experience of life, 
one may even add some more benefits such as helping the person to read others correctly, 
disclosing the secrets of a particular person or intellectual approach to any problem, dangerous 
nature of our rivals etc., skill in handling any difficult situation etc. But all these other 
benefits, in fact, fall beyond the scope of the present paper. 

In conclusion, one will be constrained to conclude rightly that there is much substance 
in rightly serving the seniors in knowledge, or consulting them in season and out of season, 
for the happy journey of our life. 

*In this paper, references are made to the Critical editions of the Mahabharata brought 
out by Bhandarkar Oriental Research Institute, Puna; Ramayana by the Oriental Institute 
Baroda, Kaufiliya Arthasastra by Prof. R.P. Kangle, Published by the University of Bombay 
in 1969, 1972, and the Manu-Smyti, Vol. IV Part I published by the Bharatiya Vidya 
Bhavan, Bombay, with nine commentaries, 1985, and the Kadambari published by Nirnaya 


Sagar Press, Bombay, 1921. 
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The Environment of Kalidasa 


Mahesh Chandra Sharma 


Environment, atmosphere or the nature are synonymous to each other. These have a lot 
of resemblance in view of place and time. Alongwith the sky, the air, the fire, the water, and 
the earth (Pafica-mahabhütas or the five basic elements), the sun and the moon are also 
considered as the main factors in the creation of environment. In the Indian thoughts these 
are called Pafica-mahabhutas or the Astaprakrti (the eight basic constituents of environment). ' 
These are described in the Vedas in one way or the other. In the Indian traditions moral and 
spiritual environment have also been given equal importance, besides the studies of 
geographical, natural or astrological environment. Both become unified and are found in our 
ideologies. The spiritual Vedic Rsi wishes for a society which is fully free from environmental 
pollution. He wants all the creatures to feel that the whole atmosphere is pouring honey 
(doing Madhu-varsa) upon them. The rivers are sending the waves of honey. The herbs 
(vegetables) are giving him honey day and night and even each and every atom of the earth 
is full of honey. In the heavens, the whole galaxy is showering love and affection (like 
honey) as a loving father. The sun, the moon and the cows, all are honey of joy and 
happiness: 


Madhu vata rtayate, madhu ksaranti sindhavah 

Madhvir nah santv osdhih 

Madhu naktam utosaso madhumat parthivam rajah 

Madhu dyaur astu nah pita 

Madhuman no vanaspatir madhuman astu süryah 

Madhvir gàvo bhavantu nah.! 

This feeling has been depicted and expressed many times through the Mantras (hymns) 
and stories in Vedic literature.? Vedic Santi Patha has also been recognised as an important 
record in this instance. Mahakavi Kalidasa is an immortal singer (preacher) of Indian culture 
and he comes from the Vedic background. Hence it is natural that Kalidasa seems to be very 
sensitive about the ecological preservation or environmental consciousness. While going 
through the literature of Kalidasa this concept becomes more clear. An humble effort to 
emphasize and strengthen this concept (by various) logical examples has been done in this 
paper. 

In fact the development of Literary Art of Kalidasa comes from nature itself. His 
attitude (of relating everything with nature) got refined and improved from time to time. His 
first work Rtusamhara tells us about the effect and results of Rtucakra (the cycle of seasons). 
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A special effect (miracle) is created by putting a sense of consciousness on the natural 
scenes. Kalidasa expresses this indubitable relationship of mankind and nature clearly in his 
works like the Kumarasambhava and the Raghuvamsa. His other works the Malavikagnimitra 
and the Vikramorvasiya also cannot be said to be deprived of this feeling. In the Meghadüta 
and Abhijüana Sakuntala nature is everything. Monsoon is considered a festival in India. 
Rain is impossible without clouds. The cloud has been the very foundation of prosperity and 
base of peace. We can also call it (cloud) a messenger of environment. Such feelings are also 
in the Meghadüta, the all time great work of Kalidasa, the great poet? It (cloud) is the 
combination of smoke, light, water and air. It is the very basis of life because it carries water 
which is again considered as the basis of life.^ In the beginning of the Meghadüta we come 
across the pure and holy lakes, beautiful hilly areas and the places of green trees having dark 
shadow. The cloud quenches the thirst of hot burning earth. It provides crops and a world 
full of greenery. Farming totally depends on it, and hence the Malavi (the women of Malva 
region) village women look at it (cloud) with hopeful eyes : 


tvayyayattarh krsiphalam iti bhrivilasanabhynaih 
pritisnigdhair janpadavadhülocanaih piyamanah? 


The poet (Kalidasa) has beautifully depicted the scenes of river Narmada, Ksipra, 
Chambal and Gambhira and the hills like Amraküta and Kailasa which come in the wayside 
(of cloud). He has also beautifully described the birds such as peacock, Cataka, Sarasa and 
Baka (crane): and also the trees like mango and Kadamba. 


— 


Sakuntala is the daughter of nature herself. Sakunta means bird; and as she was nurtured 
and looked after by the birds; her name became Sakuntala. Without the elements of nature 
Sakuntala cannot be imagined. The forest is her soul. Devi Parvati is the daughter of 
Mountain. Her father Himalaya is not only considered as the King Mountain, but as Devatatma 
(the divine soul). Later on the famous and noted writers of Hindi literature Jai Sankara 
Prasad, Nirala, Pant and Dinakar also pray to Himalaya as a national asset. It is important 
not only from the geographical point of view but also as a symbol of national pride and 
respect for India from its natural, strategic and cultural point of view. Himalaya is the scale 
(meter) which measures the earth by touching one side of the sea (Bay of Bengal) and 
joining it to the other (Arabian Sea). Praying this King Mountain (Himalaya) which is the 
origin of countless jewels, Kalidasa says: 


asty uttarasyam disi devatatma himalayo nama nagadhirajah 

purvaparau toyanidhi vagahya sthitah prthivya iva manadandah 

anantaratnaprabhavasya yasya himam na saubhagyavilopi jatam 

eko hi doso gunasannipate nimajjatindoh kiranesv ivankah.° 

Himalaya occupies unique importance for the balance of Indian environment. Just like 
Girija (the daughter of mountain), Bhümijà (the daughter of the earth, Sita) has also been 
described specifically and symbolically in Kalidasa literature. She is an important nature 
(Prakrti) character in Raghuvamsa. The cursed Yaksa of the Meghadüta washes his sins by 
taking bath in the lakes and ponds, which are purified by Sita’s bath. 
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The great meeting and union (sammelana) of Lord Siva (who is the lively idol of 
Astaprakrti, which are narrated in the following pages) and Parvati (the mountain daughter 
and an ardent nature lover) is an ideal combination of ecological balance. Astamürti Lord 
Siva is the Supreme God of the poet (Kalidasa). If we see the Nandipatha (Prologue) of his 
famous drama Abhijfianasakuntala we see that all the basic elements of nature are included 
in it. The lively description is the only relevant proof in this context. One of these 
Astamürtis (eight idols), the first, is the idol of water, the fire (the source of power and 
energy which plays an important role in Yajfia and environment), the idol of Yajamana (the 
performer of ४8179), and after this Kalidasa invites the days and nights, month and rtucakra, 
and then invites two Sivamürtis (the sun and moon). The great poet prays to Mrtyufijaya 
Siva (one who has won death), who has full control over all the eight elements like sky 
(covering the whole world), air (which is the very basis of life) and earth (which has the 
seed power of growth of all kinds of crops and vegetables) that he should protect all. Lord 
Siva, who is famous as Prakrti Deva (the Nature God) has been considered the greatest 
symbol of unification and coordination. Candrasekhara Siva has put the amrta (nectar) in 
Candra, Nilakantha Siva has put the poison in his throat, the Gangadhara Siva has put 
Gangajala on his head, and as a Trinetra (God having three eyes) has put the Fire in his third 
eye. In this way he has ably maintained a combination and co-ordination among the elements 
which are just adverse to each other in nature. We also see the different animals (who are 
the carriers of Siva Parivara) like elephant, bull, lion, peacock, snake and rat, which are just 
opposite to each other in the field of agriculture and vegetables. Lord Siva has also created 
a unique unity among them. Today we need only this type of combination, unity and 
co-ordination. All these eight elements (Astaprakrti) have the full power of protection and 
development of mankind. Unfortunately the selfish, blind and metascientific people of today 
are engaged in polluting and destroying all these elements. Here mankind is directed to 
worship nature by protecting these basic elements of environment. If we do not protect 
nature, how will it be able to protect us? What can the powerless and polluted nature do? 
As only the raksita dharma (Protected Religion) is able to protect dharmo raksati raksitah : 
in the same way protected environment only can protect its protector raksati prakrtih 
raksita—such resolution has to be taken by us in our ideals and behaviour. Otherwise, there 
is no way left to eliminate pollution. The fact is that Indian doctrine has always been a 
leader in the utilisation and protection of environment (Prakrti) and earth, since the very 
beginning. The exploitation of nature has never been our aim. Vedic Rsi sees the nature as 

a milk giving cow : 
janam vibhrati bahudha vivacasam nanadharmanam prthivi yathaukasam, 
sahasradhara dravinasya me duham dhruveva dhenur na parisphuranti. 2 


It means the earth (Dharatimata) which carries the people of different languages and 
religions in different places, may prosper and enrich them with unlimited quantity of food 
crops and other things just like a cow that gives enormous milk lovingly. Our tradition has 


always been to pray to God that : 


kale varsatu parjanyah prthivT sasyasalin, 
deso’yam ksobhrahitah prajah santu ca nirbhayah. 
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These slokas are the abstract of existence of mankind. The highest ideals of devoted 
life and environmental protection are in it. If there is no rainfall in time, how will the crops 
grow, how the nation will be free from worries and dangers, if there are no crops. If the 
calamities like low rainfall and earthquakes are taking place, then how the Visvamanava 
(worldman) will remain fearless. Then, there is the only solution of worshipping and protecting 
nature, and co-ordination and adjustment of mankind and nature with each other, and the 
same is the message of Kalidasa. He begins with the first and foremost natural heritage 


‘Jala’ (water) and says: 


ya srstih srastur adya vahati vidhihutam ya havir ya ca hotri 

ye dve kalam vidhattah srutivisayaguna ya sthità vyapya visvam/ 

yam ahuh sarvabljaprakrtir iti yaya praninah pranavantah 

pratyaksabhih prapannas tanubhir vatu vasatabhir stabhira 159[1// 

As much as we shall expand the Yajfiavitana (the scope of Yajfa) of protection of 
environment, the nature will also provide us with the thick shadow of its protection in the 
same manner. Yajfia is the holiest ritual, the importance of Yajfia as an environmental 
purifier has been highlighted and underlined many times alongwith the mention of Yajnagni 
(the pure fire of Yajfia) in the above Slokas, Kalidasa blesses Sakuntalà during Yajnavidhana 
(performing the Yajna rituals) in Rgvedic mantra, that 


ami vedim paritah k|ptadhisnya, 
apaghnanto duritam havyagandhair 
vaitands tvàm vahnayah pavayantu | 
It means “Oh Sakuntala! Let these lively Yajfagnis (the fires of Yajña) which have 
been lifted in the holy Yajña platform, which are full of fragrance due to offering of various 
scented things, and which is full of Samidhas and which is eliminating all sorts of sins (evil 
doings) may bless and purify you.” King Dilipa knows and regards it fully that only the 
homa (offering) systematically performed by Rsi Vasistha can cause rainfall, which saves 


= green crops from famine: 


havir avarjitam hotas tvaya vidhivad agnisu 

vrstir bhavati sasyanam avagrahvIsosinam. 0 

The same thing has been described in the SrrmadbhagavatgItà in the same manner. 
In the Gita this point has also been said that the people of this world should perform 
Yajñas!? to Gods and get them happy and satisfied, and the Gods may bless the people of 
this world by causing rainfall and keeping the manking happy and prosperous The welfare 

f mankind (and nature also) is possible in this very way of co-operation and co-ordination 

to each other. Maharsi Marica has also indicated the importance of this co-ordination to 
King Dusyanta : 

tava bhavati vidauja prajyavrsti prajasu, 

tvam api vitatayajfiah vajrinam prInayasva. 
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May Indra (the God of rainfall) cause heavy rain on your Praja (subjects). You too, 
please Indra by performing maximum number of Yajfas. Only this way you will do the 
extensive welfare of the people. The poet has very ably and specifically underlined the 
importance of timely and sufficient monsoon environment, Rtucakra and abundance of food 
crops. In fact even today, we shall have to adopt the concept of utilisation and nourishing 
of elements of nature (like fire, air, water and earth) and we shall have to refrain ourselves 
from the exploitation of nature. 


Ravindra Nath Thakur has defined Indian culture as Aranya Samskrti (culture of forest). 
Tyaga (sacrifice). Tapasya (meditation) and Tapovana (forest for meditation) are the 
inseparable parts of this culture. The forest contains a large number of trees, plants and 
creepers alongwith different types of animals and birds. The hills, lakes and rivers are also 
considered as the inseparable parts of forest. A very peculiar, sensitive and emotional feeling 
for all these ingredients of forest are found in the literature of Kalidasa. Mankind and nature 
both are inter-dependent and living comrades to each other. An excellent and wonderful 
combination of inner and outer nature is seen by us here. But the point which is disturbing 
the soul of mankind from inside is the same attitude and condition that makes him sensitive 
from the outside also. Even the Brahmacarins feel this sensation of sacred and pure love." 
The condition through which Kumudini (a type of lotus flower) is passing due to absence 
of Candrama, its lover; is the condition of love sick Sakuntala; who seems to be passing 
through the same situation due to the strong desire of meeting her beloved Candravarnsi 
Dusyanta. The only friend of mankind, the nature weeps with her, laughs with her, plays, 
jumps, dances and sings with her. She is the real fellow traveller of mankind, right from his 
birth to death. At the time of the farewell of Sakuntala the deer spit back the chewed grass 
and the peacocks stop dancing and even the creepers shed their yellow leaves (as if they 
were shedding tears) as expressions of their sorrow due to separation from Sakuntala.!^ Just 
some time before this event, the permission for the farewell (and departure) of Sakuntala 
was given through the sweet voice of cuckoos; from the trees (as they are her brothers) on 
the insistence of Rsi Kasyapa.'’ It is a pleasant surprise that even Gods extend their blessings 
through broadcast from the sky and good wishes to Sakuntala saying that there will be ponds 
(full of bloomed lotuses) on both sides of her way. There will be thick shadows of green 
trees, so that scorching heat may not hurt Sakuntala during her journey. There will not be 
any stone bits or thorns in her way, there will be the soft petals of flowers in her way; the 
dry and pleasant air will flow in a calm and soothing manner, it will flow from her backside 
(favourable) and the path will be absolutely pleasant. It is strange that the love-sick nature 

weeps and cries on the separation from her on the one hand; she expresses her happiness 
and good wishes also, on the other. In the event of her departure she gives her several gifts. 


ksaumam kenacid indupandutaruna marigalyam uam 
nisthyütas caranopabhogasubhago laksarasah kefiacit. 


In the Raghuvamsa'? when King Diltpa served and looked after the cow in the forest 
nature became so happy that there was a festival of sorts In the forest. AII the groups of 
different birds expressed their happiness, good wishes and welcomed the king through their 
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chirping. All the creepers of the wayside showered their flowers on the king, in the same 
way as the girls of the city used to scatter Lajas (the paddy corn) on his way and expressed 
their good wishes. In the belief that the famous bowman King Dilfpa is very kind, all the 
deer saw the king with their steady and fearless eyes and felt the advantage and utility of 
their big eyes. The hollow bamboos (Kicaka) which ring and sound with the passing of the 
air welcomed him (king) with their flute like sound, as if the Vanadevis were chanting the 
greatness and pride of Dilipa. The cool, scented and slow (pleasant) air worked as an 
umbrella and saved the king from the scorching heat of the sun. Just after the arrival of the 
king the fire of the forest became calm without any rainfall and there was a sudden increase 
in fruiting and flowering. Trees and plants were laden with fruits and flowers and the most 
important event that took place was that the strong and wild animals like lion stopped killing 
or injuring the weak and timid animals like deer. Such is the description in Kumarasambhava 
that violent and wild animals left their natural enmity. The trees began to worship and 
welcome the guests by their sweet and suitable fruits. The Yajfiagnis (fires of Yajnas) are 
safe in the Parnakutis (the huts made of leaves). Thus when Parvati began her Tapasya in 
that holy Tapovana of Himagiri; the whole atmosphere became more sacred and holier : 


virodhisattvojjhitapürvamatsaram drumair abhistaprasavarcitatithih 
navofajabhyantarsambhrtanalarh tapovanam tac ca babhüva pavanam.”? 


Today the need of the hour is to leave out the jealous feelings and natural enmity; and 
to learn how to honour the guests from the trees of Kalidasa. 


Even the blessed Pusparijali (floral tribute) alongwith Gangajala given by Saptarsis (the 
great seven rsis) could not impart so much holiness and greatness to Himalaya as was by 
the tapas of Parvati.?! The whole area of Himagiri forest became sacred and purified. King 
Dilipa is fascinated and attracted by seeing the green forests where the groups of wild pigs 
were coming out of natural tanks. Just as the evening approaches the peacocks were going 
to their nest trees; and the group of deer was fearlessly chewing grass. In this way nature 
which becomes pained due to worries and pains of mankind, creates the scenes of festivity 
in the pleasure of mankind. But this is not without any reason. Almost all the characters of 
Kalidasa have deep love and affection for trees and plants, creepers and flowers, birds and 
animals. They love them more than their lives. They do not consider any difference between 
their children and trees. Even the kings are constantly vigilant and think about the protection 
of the trees. They treat the trees like their own children: 


adharabandhapramukhaih prayatnaih samvardhitanam sutanirvisesam E 
kaccin na va vyadhir upaplavo vah sramacchidam asramapadapananr 


Narrating the story of his appointment (as the protector of pine tree), the tree guard 
(lion) said to King Dilipa (who serves the cow like shadow)”: Once when a wild elephant 
rubbed its neck (to scratch his neck) against the bark of this pine tree (which was grown with 
the water poured from the golden jugs like the pubs of Parvatt, the bark of the pine tree was 
scratched and injured. When Parvati saw that she got very much aggrieved. Then Siva 
deputed the lion to this pine tree (which was adopted by Sankara and Parvati as their son); 
so now no wild animal can dare even to see this pine tree. When the mankind have such 
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a deep love for trees, quite naturally the trees also reciprocate their feelings by love for them 
intimately. The deep sense of love, sincerity and emotion for trees can be seen in each and 
every important work of Kalidasa with the same spirit. Devi Parvati (who was always busy 
in her meditation) herself used to water (feed) the trees (as her sons), very carefully through 
the jugs like her pubs. Her deep love for trees did not become less even when her elder son 
Kartikeya was born, because the trees had grown well before the birth of Skanda (Kartikeya); 
and so trees are like his elder brothers, and hence it is natural that they have the first right 
on mother’s love: 


atandrita sā svayam eva vrkskàn, 
ghatastanaprasravanair vyarvardhayat. 
guho'pi yesam prathmaptajanmanam 
na putravatsalyam apakarisyat.? 


In the Meghadüta the wife of Yaksa adopts a Mandara tree as her son and fosters it just 
like her son. There is Sakuntala, who even does not drink water before watering the trees 
Although she is an ardent lover of floral decoration, she doesn't pluck the leaves and flowers 
thinking that this would hurt the trees, and when the buds bloom on the trees for the first 
time, this becomes a festival-like occasion for her. Although the fourth Act of the Sakuntala 
seems to be an immortal sculpture of environmental courtesy, the other Acts also are not 
deprived of deep love for nature. That is why a sense of sorrow spreads all around the 
tapovana at the time of Sakuntala's farewell and departure (after marriage). She does not 
water the trees just because her father Kanva had deputed her to do so; but because she has 
deep love and affection (like real brother and sister) for these trees and creepers. Father 

asyapa too understands this relationship very well. The trees call her with their leaves 
i ngers). Sakuntala is very happy when the Svayarhvara (marriage) of young creeper 
Yanjyotsana and the youth mango-tree takes place. In this way she is the vanya (the forest 
girl) who has grown up with the family (of trees and plants) of forest. Trees are her brothers 
She does not forget to pay her regards (pranama) to Vanadevis at the time of her departure 
Nava-Malika lata (the young grown creeper), whom Sakuntala had decorated with the title 
of Vanjyotsana (the moonlight of forest) does not care to be handed over for its proper care 
by Sakuntala to her dearest friends Anasüya and Priyamvada. The deep pain of Sakuntala's 
father Kasyapa is that he sees her face (remembers her) after her departure, in the recently 
grown Nivara Dhanya (Paddy), which she had scattered after puja (worship) in front of the 
parnakufI (the hut of leaves). At the time of honouring Dusyanta, depicting the qualities of 


trees, it is said that: 

anubhavati hi miirdhna padapas tivram usnam 

Samayati paritapam chayaya samsytanain 

It means the trees bear the scorching heat and burning sun on their head and provide 
their cool and thick shade to refugees 


Besides the different elements of nature and vegetables, we also find and feel deep love 
and respect, sympathy and feelings for the animals in each and every literary piece of 
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Kalidasa. Just take Sakuntala, for example. King Dusyanta who has come for hunting, does 


not kill the animals of the Asrama just because the Rsis ask him not to do so. And the good T 

result of it (of not killing innocent animals) is that he gets the never failing boon of getting 

a son like him. This love of Dusyanta gets so expanded (due to his beloved Sakuntala) that i 
F 


now he considers them as the teacher of his beloved, of how to see things in loving manner. i 
He sees his beloved’s eyes in the eyes of deer and at last becomes so non-violent that he 
declares to leave. hunting. He wants that buffaloes should freely swim in the tanks. The 
groups of deer sit beneath the dark shade and rechew. The groups of wild pigs and their 
leader may freely eat Nagarmotha (a favourite dish of pigs): 
gahantam mahisa nipanasalilam srügair muhus taditam 
chayabaddhakadambakam mrgakulam romantham abhyasyatu/ | 
visrabdham kriyatam varahapatibhir mustaksatih palvale 
visramam labhatam idam ca sithilajyabandhm asmaddhanul//* 


Today we badly need this kind of declaration in order to preserve the wild life. 


This sense of sadbhava (amity) comes from mutual faith and belief. Fearlessness and y 
happiness are also the result of this faith. Although Diltpa is a famous bowman, yet the deer n 
freely walk in front of him; as they know that he is kind to them. The Yaksa separated from H 


his wife sees and imagines his wife's body in Priyangülata (a beautiful creeper); he sees her 
loving eyes in the eyes of worried and afraid deer, he sees the face of his beloved in the 
moon, he imagines her long dark hair in the soft feathers of peacocks and sees her eye-brow 
movement in the small waves of rivers. Where can we find such deep love for the elements 
of nature. When the male characters (as King Dusyanta and King Dilipa) have so much 
courtesy and soft feelings for nature, then Sakuntala, Parvati, Sita and Yaksi are the female 
characters (they naturally have more love for nature); we can see the absolute love from the 
example of this reference that Sakuntala cannot bear the pains and outcry of Cakravaki (the | j 
female love bird) for her beloved; and she thinks about her own love affair and becomes 
worried, afraid and even terrified about her future troubles. She is also worried about the 
pregnant deer, which walks around her hut and she requests her father to inform her the good 
news (of safe delivery of that deer) through special messenger. Her father too, takes this 
wish of his daughter with due seriousness and sensitivity. He fully consoles and assures 
her.?7 Sakuntala looks after and nurses a motherless fawn (child deer) just like her son 
specially when his mouth is injured and scratched with the sharp tips of wild grass and he 
could not eat the soft grass. After healing his injury (by the treatment of putting IngudI oil) 
she takes a handful of Syamaka-rice (round shaped rice of wild paddy) and feeds him and 
thus nurtures him. At the time of her departure, it catches the corner of her attire just like 
a young child, as if asking—‘Mother, you too, are going, leaving me alone?’ Now who will 
look after me? Sakuntala replies—‘A fter your mother I have looked after you, now my father 
Kasyapa will look after you.' Such deep love and amity between mankind and birds and 
animals is very rare. The deer are so intimate and close to Parvat! that they eat the wild 
foodgrains from her hands. She measures and compares the eyes of these fearless deer with 
her own big eyes. In Alakapuri, the Yakşī guides and directs the peacocks by clapping. 


| 
| 
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When the scared deer run in front of the chariot of Dusyanta; they look backward, and this 
attracts him (Dusyanta) and pleases him. Bharata, the son of Dusyanta, plays with the cub 
(the child tiger). Dilipa talks to lion. The need of this type of dialogue (of mankind with 
nature and other creatures; in their pleasure and sorrow) is much felt today. Before entering 
into the Asrama of Kanva, Dusyanta asks his chariot driver®. It is the summer season; you 
must wet the back of horses (with a view to relieve them). These small incidents teach us 
the moral of love with regard to nature and animals. The fragrance of relations of animals 
with human beings is deeply felt by us when we witness an event that the forget King 
Dusyanta (who has forgotten his beloved Sakuntala, after reaching Hastinapura fetches 
water (with his own hands) to the Dirghapanga deer, who reminds the king about his 
beloved. The love of Sakuntala and Dusyanta germinates, grows, blooms and prospers in the 
natural climatic conditions of the forest (tapovana) of Kanva. When both began to breach 
the holy rules (of asrama), they were cursed by Durvasas. Even their re-union takes place 
in the natural atmosphere of the asrama of Marica. We can get many more such morals 
through nature and environment. The trees bearing the scorching heat teach paropakara 
(charity), (benevolence to others). The never-ending work of the sun and the constant flow 
of air for the welfare of the whole world also give us the moral of paropakara and commitment 
to duty:— 


bhanuh sakrdyuktaturaüga eva ratrindivarh gandhavahah prayati.^? 


It means the trees bow when they are laden with fruits. The clouds (carrying water) 
begin to hang below the sky and in the same way gentlemen become more humble when 
they get knowledge and prosperity. 


Kalidasa gives a symbolic intimation and a warning against industrial and urban attack 
(on environment) at the end of the first Act of the Abhijnanasakuntala. All the tapasvins are 
warned to be very careful about the preservation and protection of creatures : 


The hunter king?" has come in the surrounding areas; the red brown dust (just like the 
colour of setting sun) is flown by the clattering of hooves; is polluting the clothes of the 
rsi (which are hung on the trees to dry). An elephant is afraid of chariot and starts running 
blindly. Due to his blind running the trees, plants and creepers are broken and rummaged 
completely. The group of deer also is afraid and runs away hurriedly. It is the direct attack 
and disturbance in the tapovana. Save yourself from this danger'. Worried by this warning, 
the friends of Sakuntala request Dusyanta to protect them and leave for their huts for safety. 
Even Dusyanta himself is worried, but he quickly hides his fears and then all that he tries 
to do is that the Asrama does not get disturbed or harmed any way. You all should be 


fearless: : 
3 0 
gacchantu bhavatyah, vayam apy asramapida yatha na bhavati tatha prayatisyamahe.? 


After this Dusyanta sets up a camp for the protection of the tapovana. Although there 
are other reasons for doing this, but he is determined and committed to carry out his duty 
of protection very carefully. In the present crisis of environmental pollution, we all showy 
be determined and committed to our duties. The mutual understanding and the exchange 0 
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such kind of love and its expression towards nature is the need of the hour. The mankind 
and nature are inter-dependent 
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